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Abstract 
The present thesis adopts a cultural-sociological approach 
for studying religion in society. To argue that a 
cultural perspective may enrich the scientific study of 
religion in the discipline of sociology, I firstly point 
out the inadequacy of the conventional studies on 
religion, and then outline a research agenda with respect 
to the cultural dimension of religion. 
Taking Protestantism in Republican China as a case 
for study, the present thesis examines its cultural 
dimension in terms of the formation, the meanings, and 
implications of its religious discourse. By considering 
religious discourse as a cultural production,工 argue that 
the formation of the religious discourse was structured by 
three distinctive sets of forces from the cultural and 
institutional contexts of the Republican society, namely, 
the general cultural currents of nationalism, the 
tolerative yet authoritarian attitude of the state toward 
the Church, and the disunified institutional settings of 
the Chinese Protestant Church. The influences of these 
social contextual forces are explicated in discussion on 
the formations of three distinctive discursive themes in 
Chinese Protestantism. The three distinctive themes 
tackled in the present study are the discourses on the 
ideal of indigenous church, on the church institution, and 
on the social morality. The discursive formation of 
Chinese Protestantism, in the veins of these three 
distinctive lines of formulation, eventually run counter 
to the general cultural currents of the Republican 
society. The present thesis argues that the cultural 
disjuncture between the religious discourse of Chinese 
Protestantism and the cultural currents of nationalism can 
account for the limited achievement of the religion in 
Republican society. As well, it demonstrates the 
significance of the cultural dimension of religion in the 
study of religious movement. 
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"Some books present fresh evidence," says Theda 
Skocpol, "others make argument that urge the reader to see 
old problem in a new light.“ (Skocpol 1979:xi) The 
present thesis belongs to the latter kind of work. It 
attempts to study the religion of Protestantism in the 
Republican Era from a cultural sociological perspective 
and aims to provide new interpretations on a problem that 
has been previously tackled. In the field of academic 
studies concerning Chinese Protestantism in the Republican 
era, views are diverse. Works which discuss religious 
phenomena of the then Chinese society did not regard 
Protestantism with special significance. For example, 
Chan Wing Tsit, in his lectures on The Religious Trends of 
Modern China (1953), did not treat Protestantism as a 
separate subject of study as were the cases of 
Confucianism, of Buddhism, and even of Islam. The 
Protestant religion was only briefly mentioned on some 
scattered pages in the book, as a minor participant in the 
religious sphere of Republican China. 
Similar perspective on Chinese Protestantism appeared 
in the seminal sociological study on the religion in 
China, C.K. Yang's Religion in Chinese Society. (1961) In 
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the introductory section of this study, the author pointed 
out that Christianity^ had not "attained a similar degree 
of acculturation [as Buddhism in China],“ its theology and 
ethics were not "reflected in the life of common people," 
and its "converts constituted only a small percentage of 
the population.“ (1961:21) Owing to the little 
significance of Protestantism in China, Yang left it 
outside of his scope of study. 
In another corpus of works, the attitude toward 
Protestantism in Republican China was quite different. In 
an historical study on the church-state relationship 
during the Republican period, the author, echoing another 
commentator, recognized that "Christianity has been a very 
important factor in modern Chinese history,“ since 
"Protestant Christianity . . . has been at once 
the most compelling destructive and constructive 
force hurled at China from the West.“ (Sovik, 
1952:iii) 
Another historian, who paid a special attention to its 
institutional development, appraised that 
"[t]he establishment of the Church of Christ in 
China [which was an alliance of several 
Protestant denominations] in 1927 [as] something 
of a landmark, not only for Chinese 
Protestantism, but for the worldwide Christian 
movement as well.“ (Reist, 1983:1, note added) 
^Commonly, the word Christianity has two meanings. In its 
broadest sense, it signifies the whole Christian religion, which 
includes the traditions of Roman Catholic Church, of the Eastern 
Orthodox Church, and of the Protestant Church. Narrowly, it 
denotes only that of Protestantism. In our ensuing discussion, 
we generally adopt its particular meaning of Protestantism. If 
all the Christian traditions were signified, we would adapt the 
term "Christian religion" for the purpose of differentiation. 
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In the studies of ideational aspect, Ling identified the 
similarity of the intellectual fabrics between Chinese 
Protestantism and other systems of idea within the general 
socio-cultural context of the May Fourth Movement and its 
aftermath, in order to restore "Christianity to its 
rightful place on the ^intellectual map' of the May Fourth 
Movement.“ (1981:4) By presenting Protestantism as "an 
element and participant in the May Fourth Movement," he 
underscored the relevance and relationship of Protestant 
thought for the wider Chinese social context as well as 
its impact upon Chinese society and thought. (Ling 1981:1) 
In his formulation, the movement was known as the 
"Christian Renaissance," which concerned the 
indigenization of the religion as well as its meaning for 
social reconstruction. (Ling 1981:10) 
In the same token, Chao examined the formation and 
contents of the indigenous theological thought of the 
Protestant Church appearing in the 1920s. He argued that 
it was a response toward the social pressures from the 
Anti-Christian Movements induced by the May Fourth 
Movement. (Chao 1986:270) In addition to his examination 
of the indigenous theological ideas, he also observed 
"a paradox in modern Chinese history that, 
although anti-Christian efforts were intended to 
contain Christian church growth, such pressures 
produce the opposite effect, and the Protestant 
church has grown faster than ever before." 
(1986:290) 
In other words, the apparent difficulties of the religion, 
as perceived by the outsiders, was in fact the blessing in 
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the view of the followers. Furthermore, Lam even called 
this period the period of Chinese Theology in Construction 
(1983) in the history of Chinese Protestantism. By 
identifying the formation of several dominant theological 
themes prevailing within the Protestant intellectual 
communities, Lam claimed that the Chinese Protestant 
Church was developing its own theology, and no longer 
replicated those ideas of its former western mentor. Such 
a development indicated the Church was marching toward its 
real indigenization in the land which was "foreign" to the 
origin of the religion. (Lam 1983:157) 
A brief exposition of some academic studies shows the 
discrepancy in the understandings on Chinese 
Protestantism. This discrepancy may be accounted for by 
the difference in perspectives. The works concerning the 
internal dynamics of Chinese Protestantism are clearly 
carrying with a special interest, or even sentiment, in 
studying the religion, regardless of its relative 
significance in the society at large. Or, we can say that 
the authors of these works aimed to reinstate the 
neglected status of the religion, which was often 
overlooked by others not sharing the same sentiment. In 
comparison to its earlier history, Chinese Protestantism 
as such did witness a marked growth in the Republican 
years. Its status began to be legally and socially 
recognized, its membership multiplied, and its own 
theological thoughts emerged. The social services offered 
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by the missionary and church organizations along with the 
evangelical work, notably the Protestant medical and 
educational services, were deemed to contribute in the 
modernization project of China.^ It was also the time 
Protestantism gained a considerable attention from the 
society at large, although much of this attention followed 
a hostile attitude toward the religion. (Chao 1986:147) 
The most striking events that represented the antagonism 
toward Chinese Protestantism were, of course, the Anti-
Christian Movements that arose in the 1920s.^ All in all, 
the development of the religion in different dimensions 
leads those who carry a special interest in the history of 
Protestantism in general, or Chinese Protestantism in 
particular, to conclude that the Republican Era was a 
significant period in the history of the religion in 
China. 
However, viewing from a societal plane, Chinese 
Protestantism was not an especially outstanding 
participant in either the religious sphere or the arena of 
competing ideas in the Republican society. Even one of 
the aforementioned sympathetic authors admitted that the 
history of Chinese Protestantism in Republican Era is a 
2For the case studies on the contributions of Protestant 
medical and educational organizations, see Cheung (1988), Lutz 
(1971), Leung (1993). 
3!n addition to the aforementioned studies, some other works 
are specially focusing on the details and impact of the Anti-
christian Movements, e.g. Yamamoto (1953), Yip (1980), Lutz 
(1988), and Republican China (1992). 
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"history of failure," in comparison with the later success 
of Chinese Communism. (Ling 1981:9-10) Whether as a 
system of idea or as a social movement, Chinese 
Protestantism was not successful in exerting a more 
considerable impact onto the Republican society, as its 
Communist competitor had achieved. Although he 
acknowledged the ultimate failure of Chinese 
Protestantism, Ling justified his study on an "history of 
failure" by claiming that it was not totally meaningless. 
However, for those who do not share the same sentiment of 
his, they can plainly discard the Protestant religion from 
their compasses of interest. This is, in fact, the 
general attitude underlying the authors of the first group 
of works outlined above. 
While adopting a broader view on the religious 
phenomena in the Republican society, the works like Yang's 
and Chan's did not focus on a religion which had little 
influence on the social dynamics of the Republican China. 
Since, as indicated in the subtitle of his book, Yang's 
work was mainly concerned with the "social function" of 
the religion in Chinese society, he would, therefore, 
devote more space to discuss the religions, or quasi-
religions, that were fundamental to the history of Chinese 
society during and after the Republican period. At the 
centre was, of course, Chinese Communism. He further 
surmised that the emergence and survival of other theistic 
religions under the Communist regime would depend on their 
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ability to fill in the "gaps" existing in the Communist 
ideology. The heterodox religions could co-exist with the 
orthodox religion, if they could fulfil the demand for 
social-moral integration, to the extent where the orthodox 
religion failed to achieve — like the symbiotic 
relationship between Confucianism and other theistic 
religions in the traditional Chinese society. (Yang 
1961:404) In this sense, those religions, other than that 
had been assimilated by the state apparatus as the 
orthodoxy, were located in the residual category, since 
they just act as a complementary force to the orthodoxy 
for the maintenance of social order. Their significance 
was defined in respect to the limit of the orthodox 
religion. 
If this is the methodological premise that accounts 
for Yang's neglect of Chinese Protestantism, Chan,s 
indifference to the Protestant religion is largely an 
empirical consideration. Protestantism, in his eyes, was 
one of the foreign religions, which refused to harmonize 
with other Chinese indigenous religions at the mass level 
(1953:183), and was unacceptable in the intellectual 
circle. (1953:261) The religion was thus "neither 
influencing nor being influenced by Chinese religious life 
to any great degree.“ (1953:261)Again, the lack of 
empirical influence discouraged Chan from being interested 
in the internal dynamics of Chinese Protestantism. 
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Each of these disparate perspectives indeed reveals 
a partial image of Chinese Protestantism. While one 
exposes the internal dynamics of the religion at the 
expense of its relative weight in the wider society, the 
other locates the religion's social position by 
sacrificing the room for further investigating into the 
minority. Yet, both of them point to the fact that 
Chinese Protestantism has not been properly studied from 
a social scientific point of view. Though Chinese 
Protestantism had not attained a considerable influence on 
the society, studying its "failure" may still contribute 
to unveil the intricate interaction between the religion 
and the society and enrich our understanding on a facet of 
the Republican society and the social implication of 
Chinese Protestantism. What we need, however, is a more 
adequate way of investigation. 
Methodological Foundation 
The present study attempts to sidestep the impasse of 
sociological studies of religion — as epitomized in the 
case of Chinese Protestantism —by introducing a cultural-
sociological approach. If the lack of empirical 
significance is but the ostensible rationale for the 
negligence toward Chinese Protestantism, there underlies 
a more fundamental problem, namely, that the existing 
theoretical frameworks and methodological strategies are 
not adequate to tackle the ever-changing nature of 
religion. 
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In fact, the sub-field of the sociology of religion 
has gone through a relatively little development in the 
discipline of sociology. Although religion has been one of 
the central concerns in the works of the classical figures 
(e.g. Weber 1987； Durkheim 1995; c.f. also Glock and Young 
1973), its significance declines as the discipline 
develops. So, the influence of classical sociological 
theories remains strong in guiding the practitioners in 
this field of study. (Wuthnow 1991; 0'Toole 1983) 
The little development in theoretical perpective 
narrows our horizon for comprehending the nature of 
religion and its empirical manifestations of various 
kinds. In Geertz‘s words, the conventional 
anthropological — and sociological — works in religion 
overemphasizes the "social-structural and psychological 
processes" of religion in society. (1973:125) This one-
sided leaning in research practice leads our focus onto 
those religions with social-structural and psychological 
significance, at the expense of the others. The case of 
Chinese Protestantism can well demonstrate the inadequacy 
of this research orientation. As Geertz points out that, 
on methodological level, the conventional research 
practice neglected the 
"analysis of the system of meanings embodies in 
the symbols which make up the religion proper.•• 
and in so doing takes for granted what most 
needs to be elucidated,“ (1973:125, emphasis 
added) 
Geertz thus advocated to reinsert the "lost continent" of 
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religion, which may also be the "promised land" the 
conventional investigators have not yet reached. This 
"lost continent" is, in his sense, the cultural dimension 
of religion. 
Geertz‘s accentuation on the analysis of cultural 
dimension in religion is clearly reflected in the title of 
his polemic essay, "Religion as a cultural system.“ Yet, 
what he argued for is not to devalue the significance of 
social-structural and psychological analysis of religion, 
but to remind us repeatedly that 
"only when we have a theoretical analysis of 
symbolic action comparable in sophistication to 
that we now have for social and psychological 
action, will we be able to cope with those 
aspects of social and psychological life in 
which religion ••• plays a determinant role.“ 
(1973:125) 
According to a commentator, Geertz's essay was a "strong 
epistemological and philosophical defense of the 
importance of religion as a topic of inquiry." (Wuthnow 
1991:269) In another context, the same commentator, 
Robert Wuthnow, qualified this assertion by arguing that 
the methodological underpinning in Geertz's approach was 
different from that of conventional research on religion, 
and it might be the way out of the epistemological 
predicament in the conventional field of sociology of 
religion. 
Wuthnow points out that the conventional research 
practices in social scientific study of religion, under 
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the legacies of classical figures such as Marx, Weber, and 
Durkheim, are all following an epistemological stance that 
treated the subjectivity of social agents and the 
objective social relationship between them in a 
dichotomous manner. (Wuthnow 1981:17-20) In other words, 
the subjective dimension of the social agents and the 
objective social relation between them allegedly belong to 
two different domains. The separation between the 
subjective and objective domains results in a reductionist 
mode in explaining religious phenomenon, reducing what is 
mainly a subjective entity into their objective social 
relationship. The most prominent case is the thesis of 
"religion is people's opium" in the Marxian framework. It 
amounts to explain religious phenomena by explaining it 
away. Moreover, another consequence derived from this 
epistemological tradition is the neglect of those 
religions with relatively little influences on, and weak 
linkages with, the social structure. As in Yang's work, 
since Chinese Protestantism performed little function in 
social integration, it was not treated in any greater 
detail. Both of these consequences confine the scope of 
religious studies from further revealing the essence of 
religion and exploring other religious or quasi-religious 
phenomena. As a result, the vitality of sociological 
study of religion will be eventually sterile. 
By introducing a cultural approach to the social 
scientific study of religion, we may discover new realms 
11 
of inquiry. According to Geertz's own formulation, 
culture 
"denotes an historically transmitted pattern of 
meanings embodied in symbols, a system of 
inherited conceptions expressed in symbolic 
forms by means of which men communicate, 
perpetuate, and develop their knowledge about 
and attitudes toward life." (1973:89) 
Hence, a cultural approach for studying religion is to 
focus on the symbolism of religion. While each kind of 
symbolism has its particular form of transmitting 
meanings, the emphasis on the symbolism of religion is at 
the same time implying the particularity of religious 
dimension among other domains of social life. Wuthnow 
further points out this underlying assumption of the 
cultural perspective on religious studies: 
"To emphasize the cultural dimension of religion 
••• [is to] reflect a conviction that religion 
is something more than nuts and bolts of social 
networks, that it is something more than the 
population ecology of competing organizations, 
and that its essential features cannot be 
understood entirely in the same terms one might 
used to understand a political party or an 
economic transaction.“ (Wuthnow 1991:268) 
In other words, by denying "the possibility of reducing 
religious symbolism to any other aspect of reality," 
(Wuthnow 1981:22-2 3) the cultural perspective renders a 
renewed epistemological grounding for justifying the 
continuation of religious studies as a legitimate topic of 
inquiry in the discipline of sociology. 
In addition, the emphasis on cultural symbolism 
provides a new light to explore the religious phenomenon 
that is neglected by the conventional approach. If the 
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conventional approach leads us to stick to those religions 
with relatively significant influence on the social 
historical process of society, the cultural approach 
enables the study of those that are not successfully 
exerting such an influence on the course of social 
formation. This mode of "negative questioning" that 
scrutinizes the "failure" of a certain religious movement 
can be derived from a line of inquiry within the broader 
cultural perspective, namely, the problem of articulation. 
The problem of articulation is concerned with the 
enigmatic fashion regarding the relationship between 
cultural products — such as "great works of art and 
literature, philosophy and social criticism" — and their 
social environment. In Wuthnow‘s meticulous expression, 
the problem of articulation is that: 
"if cultural products do not articulate closely 
enough with their social settings, they are 
likely to be regarded by the potential audience 
of which these settings are composed as 
irrelevant, unrealistic, artificial, and overly 
abstract, or worse, their producers will be 
unlikely to receive the support necessary to 
carry on their work； but if cultural products 
articulate too closely with the specific social 
environment in which they are produced, they are 
likely to be thought of as esoteric, parochial, 
time bound, and fail to attract a wider and more 
lasting audience.“ (Wuthnow 1989:3) 
The crux of the problem of articulation is whether a 
"delicate balance" between the products of culture and the 
social environment in which they are produced can be 
obtained in the "process of articulation.” (Wuthnow 
1989:3) If a cultural product passes this test, it may be 
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accepted by its audience and become institutionalized in 
society. The ways of life of the individuals and the 
entire social structure would also be changed as a new 
kind of cultural production successfully institutionalizes 
in society. 
In a cultural perspective, a religious movement can 
be regarded as a process of cultural production. 
Therefore, the study of religion can be formulated in 
terms of the problem of articulation, which would provide 
us with a larger room for investigating religio-cultural 
phenomena. We can, of course, study those religious 
movements which successfully institutionalized in the 
course of articulation, as in the case of European 
Protestantism in Wuthnow‘s own study. (1989) Also, we can 
investigate those that failed in the same trial. Implied 
in the formulation of "problem of articulation" is the 
fact that a religious movement has to achieve the 
"delicate balance" between its cultural products and the 
social environment, in order to gain the acceptance of the 
audience in the wider society. Conversely, if a 
particular religion fails to achieve a certain degree of 
prevalence and institutionalization, it may be due to its 
inability in seizing such a delicate balance. More 
straightly, it is the incompatibility in the cultural 
dimension of religion in coping with the social historical 
settings that accounts for the ultimate failure of a 
religious movement. Therefore, a cultural approach 
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enables us to understand the rise and fall of a religion 
in respect to its cultural dimension, instead of simply 
ignoring its significance or reducing it into its social 
structural aspect. 
The Significance of Culture 
For a long time, it was not unusual in mainstream 
sociology to assert the pivotal role of culture in the 
constitution of micro-individual action as well as of 
macro-societal dynamics. Mainly informed by the School of 
Structural-Functionalism, the 
“[a]nalysis of the third kind of system [i.e. 
the cultural system] is essential to the theory 
of action because systems of value standards 
(criteria of selection) and other patterns of 
culture . . . guide the actor with respect to both 
the orientations to ends and the normative 
regulation of means and of expressive 
activities, whenever the need-dispositions of 
the actor allow choices in these matters.“ 
(Parsons and Shils 1951:56, original emphasis, 
note added) 
In the Structural-Functionalist paradigm, culture, or 
cultural system, is defined as 
“[an] organization of values, norms and symbols 
which guide the choices made by actors and limit 
the types of interaction which may occur among 
actors.“ (Parsons and Shils 1951:55) 
There were three different dimensions in the notion of 
cultural system, namely, values, norms, and symbols. 
Although Parsons and his associates define the empirical 
referents of cultural system as "systems of symbolic 
pattern," (Parsons and Shils 1951:54) their analytical 
accentuation is rather on the dimension of value. As they 
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explicitly admitted, 
"[p]atterns of value-orientation have been 
singled out as the most crucial cultural 
elements in the organization of systems of 
action.“ (Parsons and Shils 1951:159) 
In this sense, it is no accident for their later critics 
to call the kind of cultural analysis in Structural-
Functionalism "value analysis.“ (Swidler 1986, Alexander 
and Smith 1993) However, this kind of cultural analysis 
hinders the further development of sociology of culture. 
In the Structural-Functionalist paradigm, culture is 
a feature that is empirically implicit in social life. As 
just mentioned, value occupies the paramount position in 
the analysis of culture, though symbolism is also included 
in the statement of definition. However, values and norms 
cannot be empirically observed or measured. They can only 
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be conceptually perceived by referring to empirically 
approachable activities such as attitude, behavioral 
orientation, and observable behaviour. As a result, the 
study of culture appears as abstract and idealistic. The 
interpretation of culture from the observable behaviour 
often seems to be subjectivistic if not arbitrary. Since 
the interpretation of values largely relies on the 
investigators‘ subjective perception on the observable 
behaviour, the analysis often fails in offering an 
acceptable portrait on the cultural dimension of social 
life. Frequently, the conclusion on the influence of 
culture recourse to the assertion of the existence of 
value consensus in a stable social system, directing the 
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actions of social actors. It is, however, the very 
assumption of structural-functionalism. In fact, Parsons 
himself was accused of failing in explicating the 
mechanism of function of value in the maintenance of 
social integration as well as in the guidance of social 
life. (Archer 1988:35) The proclamation of the primacy 
of value in social action, then, remains as the premise 
rather than a theoretically or empirically validated 
statement in sociological studies/ Another commentator 
even stated that 
"the structural functional perspective, as 
advanced principally by Parsons, identified 
culture as an autonomous system of action, but 
failed largely in its efforts to promote 
research investigation of this system.“ (Wuthnow 
1984a:l) 
From a methodological point of view, the crux of the 
problem of value analysis is the unproblematic view on 
communication between the investigator and social actors 
being studied. The conventional value analysis assumes 
that the investigator is able to penetrate into the 
subjective realm of social actors through other 
empirically approachable entities by some objective 
methods. It did not take this practice as an interpretive 
analysis. Archer pointed out that Parsons's construction 
of the value-oriented "pattern variable" often 
misunderstood as the consequence of a logical deduction 
^For the critiques on the premise of the primacy of value in 
structural-functionalism, see, for example, Blake and Davis 
(1964), Canician (1975). 
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rather than a hermeneutic practice. (1988:36-37) The 
pseudo-naturalistic view on the seizure of cultural value 
is not adequate in settling the dispute over different 
versions of interpretations among different investigators. 
Since the hidden arbitrariness in the methodology of 
interpretation of culture is ignored, the dispute can only 
be settled by appealing to the subjectivistic biases of 
the researchers. This way of settlement only approaches 
toward an impasse for the development of cultural 
sociology because it never provides any suggestion in 
evaluating the appropriateness of different 
interpretations nor revising and improving the methods for 
cultural studies. 
Another assumption underlying this perspective is the 
correspondence between value and action. The guidance of 
value for social actions assumes the relationship between 
them is direct and can be uncovered through the observable 
action or attitudinal opinion of social actors. These two 
assumptions support the enterprise of cultural studies as 
value analysis. Ironically, they also created scepticism 
in the scientificity of cultural sociology. On the one 
hand, as mentioned before, the unproblematic view on the 
communication between the analyst and the social actors 
under studied cannot settle the distrust on and dispute 
over the interpretations of value beneath a cultural 
phenomenon between different investigators. Therefore, an 
acceptable interpretation on cultural value can seldom be 
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achieved. On the other hand, the emphasis on the 
paramount status of value in constituting social action 
presuppose the centrality of culture in comprehending the 
dynamics of social life. While linkage between value and 
action is unquestioned in principle, the inability in 
achieving a feasible way to trace out such influence can 
yet be frustrating. Practitioners in sociology were then 
disappointed in attaining a feasible cultural explanation 
of social life. They then turned out to seek other 
vantage points for understanding society, trying to study 
it in terms of, for example, objective social 
institutional structure, interpersonal relations in social 
networks, or economistic theory of rational choice. As a 
result, the insistence on the primacy of culture in social 
life, in turn, undermines its own intellectual foundation. 
More fundamentally, this questionable insistence is based 
on an oversimplified view of social life by presupposing 
some essential features for its constitution before a 
viable way of investigation is found to qualify such 
proclamation. In other words, it fails to acknowledge the 
complexity of social reality. As the Structural-
Functionalist paradigm is retreating in its influence, the 
significance of cultural analysis can no longer be 
uphold. Many practitioners then lost their interest in 
culture and tried to approach social reality by different 
alternative approaches. (Alexander and Smith 1993:152) 
In the recent two decades, the study of culture in 
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sociology witnesses a renaissance. (Wuthnow and Witten 
1988, Lamont and Wuthnow 1990) In addition to the revival 
of academic interests in culture, another reason for this 
renaissance is the breakthrough in methodology for 
investigation. (Swindler 1986; Wuthnow 1987； Archer 1988) 
The reorientation of intellectual interest and of 
methodological strategies is also the intellectual 
foundation for the present study. 
The common point of departure for the new methodology 
of cultural sociology is the critique of value analysis. 
(Alexander and Smith 1993； Swidler 198 6; Wuthnow 1987; 
Wuthnow and Witten 1988) Subjective value in the mind of 
social actor is no longer the central concern for the 
contemporary studies on culture. Instead, these works 
turn to other cultural entities that are concretely 
existing and are empirically approachable in the physical 
world. As Wuthnow and Witten succinctly point out: 
"a major division that seems to run through 
contemporary work on culture is the one that 
separates studies of cultures as an implicit 
features of social life from studies of culture 
as an explicit social construction.“ (1988:50, 
original emphasis) 
Culture, in the latter view, is "a kind of symbolic good 
or commodity that is explicitly produced.“ (Wuthnow and 
Witten 1988:50) Verbal texts such as speeches and 
utterances, written texts, rituals, strategies of action, 
which are all symbolic in nature, become the foci of 
analysis. What interests the analysts is not the values 
of individual actor hiding behind these symbolic goods, 
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but the meaning conveyed through these symbolic vehicles 
and communicated within a community. While the symbolic 
goods are the empirical references for studies, the 
analytical focus shifts to the communicative process. 
Grounding the analysis in material goods and the 
communication of a community, the interpretation of 
cultural meaning could avoid the subjectivistic pitfall in 
value analysis. 
The enigmatic question of conflicting interpretation 
in value analysis is further redeemed by the changing 
method in data analysis. Enlightened by poststructuralist 
social and linguistic theories, the transmission of 
meaning is conducted through the structure, but not the 
individual components, of a cultural artifact. Adopting 
the terminology from hermeneutics, cultural artifacts are 
symbolic in nature and are acknowledged as texts, which 
could be in the form of verbal, written, pictorial, 
musical or even ritual and action (see for example Ricouer 
1985, Wuthnow 1992a). 
The meaning of a text is conveyed through the 
patterns of arrangement, that is, the symbolic structures, 
of the single elements in a text. Or, we may say that 
individual elements can be made sense of in relation to 
each other and such relations as a whole formulate the 
structure of the text. Approaching the nature of textual 
elements and textual meaning in this structuralist 
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direction, the primary task for the cultural analyst is to 
identify the unit of the textual elements and their 
structural patterns in order to unravel the meanings 
conveyed by them. Although these structures are non-
material in nature, the reconstruction of cultural texts 
in this structural manner renders a more vigorous 
foundation for interpreting the meaning of a cultural 
text. Hence the dispute over cultural interpretation 
could avoid falling into subjectivistic disagreement among 
different investigators. Summarizing the foregoing 
discussion, "culture analysis may be defined as the study 
of symbolic-expressive dimension of social life," which 
chiefly aims 
"to identify empirical regularities or patterns 
in this dimension of reality and from these 
regularities to specify the rules, mechanism and 
relations which must be present for any 
particular symbolic act to be meaningful. The 
subject matter of cultural analysis is readily 
observable in the objective acts, events, 
utterance, and objects of social interaction.“ 
(Wuthnow 1984b:259, emphasis added) 
A full-fledged cultural sociology does not stop at 
the reconstruction and interpretation of cultural text. 
For a sociological study on culture, it seeks to discover 
the relationship between culture and the society at large. 
Two lines of inquiry derive from this basic claim of the 
discipline. The first one is to scrutinize the social 
environment that gives rise to a cultural artifact. 
Social environment is conceptualized as the social 
institutional settings in which the cultural products are 
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located. The investigation on the relationship between 
environment and the emergence of a cultural product is to 
find out how such settings facilitate and/or hinder the 
process of cultural production. The resources and 
constraints of the institutional settings shape the 
cultural artifact being produced in a particular fashion 
that can be no other. For example, the Reformation in 
sixteenth century Europe was largely promoted by those 
states such as Prussia and England, which wanted to 
achieve a greater political autonomy and resisted the 
control from the Roman Catholic Church as well as the 
nations with close relation with the Church. Situated in 
the institutional settings of those newly rising states, 
the Reformers, later known as Protestants, were 
enthusiastically supported by the states in pitching their 
Protestant discourse against the Catholic Church, to the 
extent that these discourses did not hamper the states' 
striving for political autonomy and power. As a result, 
the sermons and teachings of the Reformers usually 
commanded the clergymen as well as the laity to follow the 
mandate of the states and they eventually produced a 
discourse about the separation of religion and state. 
(Wuthnow 1989) In this case, the institutional features 
of the state had an indirect influence on the formation of 
the Protestant discourse by providing of different kinds 
of resources to the cultural producers. 
The other line of inquiry is to investigate the 
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social consequences of cultural production. Not 
consenting to accept the conventional view of cultural 
influence as value guidance for social action, the social 
influence of culture is channelled by material means, such 
as the formation of strategies of action for individuals, 
(Swidler 1986) the formations of moral codes which define 
the proper social relationships within a community 
(Wuthnow 1987:ch.3), or of institutional imperatives that 
transform the social and institutional arrangement of the 
society. (Alexander and Smith 1993) Again, the focus is 
more on material precepts and mandates, but not so much on 
not idealistic orientation for action. 
Following the general intellectual current of the new 
cultural sociology, the theoretical background of this 
study finds its inspiration in the work of a leading 
contemporary cultural sociologist, Pierre Bourdieu. More 
than specially focusing on the cultural phenomena of 
society, Bourdieu's major contribution is to reinstate the 
significance of culture into sociological investigation. 
Culture, in his sense, is fundamental to the constitution 
of social life as well as the dynamics of society. It can 
thus serve to be the vantage point for social studies. 
Bourdieu's investigation of social life is achieved 
by three of his "most important �thinking tool' — the 
concepts of practice, habitus, and field.” (Jenkins 
1992:67) With the cardinal emphasis on practice, it may 
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also be known as a social theory of practice. (Bourdieu 
1977, 1990) For him, practice cannot be solely understood 
as the result of the objective constraints of social 
relations between the actors, or as a free actualization 
of the subjective expectation of the actors. It has, 
rather, 
"to be analysed as the result of the interaction 
of habitus and field.“ (Mahar, Harker, Wilkes 
1990:15) 
The notions of habitus and field, in Bourdieu's theory, 
signify the subjective and objective dimensions of social 
life. While the notion of habitus refers to the corpus of 
"disposition and generative classificatory schemes," which 
are subjectively existing "inside the heads of actors," 
(Jenkins 1992:74) the notion of field, or social field, on 
the other hand, is 
"defined as a network, or a configuration, of 
objective relations between positions. These 
positions are objectively defined, in their 
existence and in the determinations they impose 
upon their occupants, agents or institutions, by 
their present and potential situation . . . in the 
structure of the distribution of species of 
power . . . whose possession commands access to 
the specific profits that are at stake in the 
field, as well as by their objective relation to 
other positions....“ (Bourdieu and Wacquant 
1992:97) 
In other words, both the subjective and objective 
dimensions have to be dealt with. The problem is, of 
course, the intricate mechanism of the interaction between 
these two dimensions. 
The nature of social life, or in Bourdieu's own 
terms, the logic of practice, should be understood by 
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clarifying the relationship between practice, habitus, and 
field. Put siraply, in regarding to their 
interrelationship, 
"Bourdieu use a mediating concept (that of 
habitus) between objective structure [i.e. the 
field] and practice.“ (Hacker 1990:101, note 
added) 
Being 
"a system of durable, transposable dispositions 
which function as the generative basis of 
structured, objectively unified practice," 
(Bourdieu 1979:vii, quoted from Mahar, Harker, 
Wilkes 1990) 
habitus facilitates the actors to cognize the world they 
situated and to formulate strategies in social practices. 
Through the frame of habitus, social actors can make 
sense of their social and natural situations, which 
include the resources for and constraint on their action. 
They then set out their ways of practice based on these 
information gathered. Therefore, 
”[s]trategies are, according to Bourdieu, the 
ongoing result of the interaction between 
disposition of the habitus and the constraint 
and possibilities are the reality of any given 
social field — whether it be cultural 
consumption, landholding, education or 
whatever.“ (Jenkins 1992:83) 
The formulation of strategies, however, is not operating 
at the conscious level of actors. (Jenkins 1992:69-70, 83-
4) It is not to say that the actors always act 
unconsciously. Rather, it means that actors practising 
without repeatedly consulting to the very basic rules of 
practice. It is similar to the case of playing chess 
game. The players are not necessary to remind themselves 
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the basic regulations governing the moves of the chess 
pieces. The rules, however, are imprinted in their minds. 
They are only necessary to concentrate in formulating the 
manoeuvres for winning the game. The unconscious 
mechanism of formulation of strategies is like the analogy 
of chess game. In fact, "a feel of game" is "one of his 
most potent metaphors" (Jenkins 1992:70) to describe the 
actors' "practical mastery of the logic [of practice]“ 
(Bourdieu 1991a:61, quoted from Jenkins 1992:70) The 
analysis of habitus is, therefore, to map out these 
underlying rules for the formulation of practical 
strategies. 
To elucidate the instructiveness of habitus in social 
practice tells but half of the whole story. Besides a 
"system of structuring...dispositions" which "is always 
oriented toward practical function" and "generate and 
organize practices,“ habitus is also a "system of 
structured dispositions, which "is constituted in 
practice.“ (Bourdieu 1990:52-3) In other words, in 
addition to serving to produce practice, habitus is also 
a product of practice. Analytically, habitus and practice 
are mutually constituting. This mutual constituting 
relationship can be delineated into two three-step 
scenarios, which depict the relationship between habitus 
and practice, and hence the relationship between habitus 
and the objective conditions of social field. On one 
side, habitus informs social practice; and, in the process 
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of practice, habitus and the social conditions mutually 
adjust to one another and results in a new form of habitus 
and social conditions. (Jenkins 1992:80) The other side 
of the picture is that the social enviromnents, via 
conditioning the practice of social actors, shape their 
habitus, and thus reproduces the acquired social practices 
of actors and the basic patterns of society. The latter 
scene is, in fact, the simplest form of Bourdieu's 
argument of the reproduction of social inequality. By 
shaping their subjective dispositions by means of 
education and other socializing agents, social actors 
would choose their "proper ways of life" in accordance 
with the social locations they situated and consequently 
the basic pattern of the social arrangement is reproduced. 
(Bourdieu 1984, Bourdieu and Passeron 1977) 
Regarding these two aspects of socio-cultural 
process, the former scene is more realistic to describe 
the process of change of habitus and social conditions in 
individual level, since the habitus embodied in 
individuals and their social conditions are always 
undergoing minor adjustment and re-adjustment. The latter 
scene, however, is more adequate to account for the 
relative stability of the shared habitus, since the common 
denominator of dispositions and objective contexts shared 
by the members of a community which is more rigid to be 
modified. The distinction on the different aspects of the 
interactive process of the habitus and social conditions 
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allows us to capture the stability and change in cultural 
as well as in social formations. 
These two scenes provide two partial depictions on 
the dialectical process of interaction between the actor's 
subjective dimension and objective situation with respect 
to the centrality of culture. By conceptualizing culture 
as both a constituting and a being constituted entity, it 
can be a vantage point to link up the subjective and 
objective dimensions of social life. Through studying the 
cultural process of a society, the social structural 
process can also be revealed, since the process of 
cultural production is closely related to the social 
structural process and they should be viewed as an 
integrated social dynamics. It is in this sense for a 
commentator to describe Bourdieu's sociology of culture as 
"making society visible", since 
“[s]ociety manifests itself in the cultural 
forms in which and through which people express 
it." (Sulkunen 1982:114) 
Therefore, Bourdieu's theory of social practice can 
provide a coherent theoretical explication to link up the 
aforementioned lines of inquiry in cultural sociology. 
Religion as Cultural Discourse 
After examining the methodological and theoretical 
foundations of the cultural sociological approach to 
religious studies, we are now going to discuss the 
research strategy of the present study. The present study 
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focuses on the religious discourse articulated by the 
Protestant leaders in the Republican China. It is, in 
this sense, a social and historical investigation of a set 
of religious ideas. More specifically, it approaches the 
subject by 
“[c]onsidering [the] religion as a language, 
that is as both an instrument of communication 
and an instrument of knowledge or, more 
precisely, as a symbolic medium at once 
structured (therefore receptive to structural 
analysis) and structuring, as a condition of 
possibility of the primordial form of consensus 
that is the agreement on the meaning of signs 
and on the meaning of the world that they permit 
one to construct...“ (Bourdieu 1991b:2, original 
emphasis) 
Moreover, Bourdieu puts forth that 
"a central focus on the role of religious 
specialists in defining religion, suggesting 
that it is only through their efforts to 
maintain its integrity against internal 
challengers...and external powers...that 
religion is constituted as a specialized field 
addressable as such.“ (Calhoun 1991:xii) 
Discourse, therefore, is the conceptual apparatus to 
analyze the common language for discussion among the 
religious specialists of a religious community in a 
particular historical settings. 
Studying on religious ideas is not unique to the new 
cultural sociology. On the contrary, the classical 
foundation of this line of investigation can be traced 
back to the intellectual tradition of Max Weber, if not 
even earlier. Following Weber's exemplary works on the 
relationship between religious idea and economic ethic 
(Weber 1951, 1952, 1958, 1987, 1991), a number of thematic 
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variations have been derived; for example, the relevance 
of religious ideas to science (Merton 1978), its relevance 
to political orientation (Fulbrook 1985), or to the 
legitimation processes of revolution. (Lincoln 1985) 
Works such as these readily demonstrate that religious 
ideas are significant in constituting the micro patterns 
of social life as well as the macro configuration of 
society.5 
Though one may believe strongly in the guiding role 
of idea in social life, however, the adequacy of the 
methods for scrutinizing the relationship between the 
world of ideas and other social spheres is a great 
controversy. Weber's own treatment of the linkages 
between Protestant ethic and the rise of Capitalism is 
oftentimes criticized as a psychological reductionism. 
The supporters of Weber would argue that Weber is offering 
a configurational analysis toward the different spheres of 
society in which ideas, particularly religious ideas, 
appear as the pivotal element. (Schluchter 1981) Since 
Weber himself also denied to have presented an "one-sided 
spiritualistic causal interpretation of culture and of 
history" in the conclusion of the Protestant Ethics 
(1987:183), such defense could deflect others from viewing 
Weber as a psychological reductionist. However, the 
intricate relationship between idea and social life still 
^For a comprehensive exposition on Weber's own research 
strategy, see Schluchter (1981, 1989). 
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remains a puzzle for the social investigators. (Wuthnow 
1987:124). 
Inspired by the Weberian tradition, Peter Berger 
constructs a framework for understanding religion and 
human life from a phenomenological perspective. (Berger 
1969) For him, the system of seemingly remote religious 
ideas, actually contributes to the formation of the human 
world. The world is subjectively yet collectively 
constructed by human beings. This collective is, of 
course, the society. From this act of construction the 
members of society can make sense of their lives. 
Analytically speaking, religious ideas constitute a 
symbolic system for the members of society to understand 
and interpret their lives in a holistic and meaningful 
way. This symbolic system, in Berger's terminology, is 
known as the sacred canopy. 
By recognizing religious idea as the framework of 
meaning which is subjectively constructed and perceived by 
the social actors, we can unravel the mechanism of the 
influences of religious ideas on human life. In a system 
of religious ideas a definite pattern or way of life is 
defined as being meaningful. Since the religious ideas 
system, in Berger's understanding, is universalistic in 
nature, every aspect of social life is encompassed by this 
system. The relation between social life and religious 
ideas is founded on the presence of meaning as assigned by 
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religious idea to the sets of social conducts. 
The gist of Berger's approach of sociology of 
religion is its reassertion of the subjective dimension of 
individual actor. Borrowing from the interpretive 
tradition, Berger's work was a contestation against the 
joint intellectual hegemony of structural-functional 
paradigm and the positivistic methodology which dominated 
mainstream sociology in the 50s and 60s. Implied in 
Berger's sociology of religion is the fact that religion 
is more than a set of value which underlines the social 
system (Parsons 1951), or an institution which gather a 
group of people in a peculiar form of interaction. (Moberg 
1962) The most fundamental characteristic that 
distinguishes religion from other types of social action 
is the unique formation of meaning which can only be found 
in a particular religion. 
If the rediscovery of subjective meaning in religion 
is deemed the major contribution in Berger's sociology of 
religion, it is also most controversial in his project of 
constituting a framework for understanding and theorizing 
religion. As the subjective meaning of individual is the 
central focus of analysis, the interpretation of this 
meaning depends by and large upon the investigator's own 
perception and reconstruction of the actor's subjective 
dimension. Such perspective is sometimes criticized as 
"lacking testable hypothesis" and "failing to have 
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produced a more substantial body of empirical research.“ 
(Wuthnow 1992b:31) The difficulty of this approach is 
"the problem of how practically to access such 
inherently private matter as question of 
individual meaning.“ (Wuthnow 1992b:32) 
As a result, in Wuthnow‘s comment, the interpretation on 
the meaning derived from religious ideas facilitate an 
appreciation rather than an actual study on it. (1992b:31) 
Despite the aforementioned weakness, the focus on the 
pursuit of meaning by individual social actor is 
nevertheless the right direction for sociological inquiry 
in religion. Though the subjectivity of individuals can 
never be straight forwardly described, however, the 
scrutinizing of meaning is still indispensable in 
comprehending religious ideas and their implication to the 
practice of social life. If the exploration into the 
subjective meaning of social actor appears as subjective 
and speculative, a more viable approach is to capture the 
meaning shared by believers of a particular religion, that 
is, the meaning communicated and consolidated within the 
community of the religion. 
In a religious community, their members exchange 
their messages through different means, such as writings, 
utterances, speeches, gestures, rituals, and so forth. 
Through the study of these different forms of 
communication, the researchers can reconstruct the ideas 
and meaning shared by the members of a religion. Where 
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the studies of the meaning conveyed in ritual and gesture 
can be conducted through ethnographic research, the 
investigations in the speech and writings is to analyze 
the written or spoken text. In methodological terms, this 
is the parameter of the research practices of discourse 
analysis, which is in fact the approach the present study 
will adopt. In this light, the introduction of discourse 
analysis from the perspective of cultural sociology into 
the studies of (religious) ideas is then an exploration, 
and hopefully an advancement, in the study of a central 
problem in the tradition of sociological inquiry, and it 
can also be viewed as an attempt resonating with the 
vision of the new cultural sociology. The salient aspects 
of this methodological approach will be further discussed 
below. 
We begin our discussion by a quasi-definition on the 
notion of discourse: 
"discourses are the of complexes of signs and 
practices which organize social existence and 
social reproduction. In their structured, 
material persistence, discourses are what give 
differential substance to membership in a social 
group or class or formation, which mediate an 
internal sense of belonging, an outward sense of 
otherness.“ (Terdiman 1985:54) 
The definition is quasi in nature because its author, 
after offering such a definition, immediately reminds us 
that 
"[s]uch a notion must be referred to the 
problematic from which it emerges, for this 
determines its operational sense.“ (Terdiman 
1985:54, emphasis added) 
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Another author also points out that 
"this term Miscourse[s] ‘ . . . are •“ more 
important for their function, for their place 
within intellectual practices, than they are for 
what they may be said to "mean" in the 
abstract" (Bove 1990:51) 
Nevertheless, this definition spells out certain features 
that alert us in using the conceptual tool of discourse. 
Firstly, discourses are material and structural in their 
very nature. This follows the general orientation of new 
cultural sociology, which emphasizes the materiality in 
defining cultural products. For discourse, its empirical 
reference is the elements of the text. In Foucault's 
formulation, what serve as the basic units of analysis and 
interpretation are "statements" and "relations of 
statements" in the text. (Foucault 1972:31) Meaning of 
the text is treated problematical and is the subject of 
investigation rather a pre-given entity. Secondly, they 
are "complexes of signs and practice.“ Reiterating 
Bourdieu's approach to religion, language is the very 
vantage point to study religion. Discourse may then help 
us to analyze the constitution and ways of articulation of 
the "common language" of a specific religious community, 
which then reveal the meaning communicated among their 
members. 
Thirdly, discourses "organize social existence and 
social reproduction,“ which is achieved by constituting 
the practices of their practitioners. A set of discourses 
defines a particular social group by instructing the 
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practices of its members. This particular kind of 
practice may be termed as "moral codes" or "moral 
discourses" in the wider discursive formation. (Wuthnow 
1987:ch.3) The discourses on moral practice of the 
members in a community define the proper ways of social 
relations among its members as well as between them and 
the others in the wider society. From these we can trace 
the particular moral practical orientation of a community. 
"These concerns raise the importance of linking 
culture with practice, or more precisely, of 
viewing culture as practice.“ (Wuthnow 1991:281) 
Through examining the constitution the ways of life in 
discourse, we can understand the practical orientation of 
a specific group of people. 
Fourthly, discourses provide "substance to 
differentiate its membership from the others" by 
"mediating a internal sense of belonging" and "outward 
sense of otherness.” This "substance" is the symbolism 
for generating the identity for the group. In other 
words, discourses provide a sense of identity to a 
community of people by their symbolic mediation, which 
could distinguish themselves from the others in the wider 
society. For analytic purpose, we should identify those 
symbols that facilitating such a mediation. 
And, finally, for a sociological investigation, the 
interpretation on the text of discourses has to be 
grounded on the wider social context that the discursive 
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practitioners situated. More precisely, it is in the 
social institutional settings that discursive practices of 
the practitioners occupy. It then commands us to 
understand how the social institutional settings provide 
resources for and impinge constraints on discursive 
practices so that particular forms of discourses are 
produced. 
By delineating these five analytical guidelines of 
its symbolic and structural nature, of its practical 
instructiveness, of its mediation on group identity, and 
its social embeddedness in discourse analysis, we can 
unravel the socio-cultural meaning of a set of cultural 
text within a particular social context in a more adequate 
way. These analytical emphases are also the guidance for 
the present study on the discourse of religious community 
of the Chinese Protestantism. 
Chinese Protestantism in a Cultural Perspective 
In this study, we will treat the Protestant discourse 
in Republican China as an historical-cultural formation. 
We will firstly examine the general social historical 
contexts of the Republican society, highlighting the 
distinctive cultural currents of nationalism which 
exerting the urge for national salvation for the Republic. 
We will then scrutinize three discursive themes that are 
closely relevant to the wider social context and see how 
these three themes constitute a religio-cultural discourse 
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that eventually run counter to the general cultural 
current of the society at large. 
Among the three discursive themes, the first one we 
will deal with is the discourse on the ideal of indigenous 
church of Chinese Protestantism. The discourse on the 
ideal of indigenous church, or indigenization of 
Protestantism, was primarily a religious concern on the 
development of a religious institution. However, Chao's 
study demonstrates that the unfolding of the discourse on 
indigenous church was accelerated by the external social 
pressures, above all the anti-Christian challenges in 
1920s, which was stemmed from a nationalistic spirit. 
(Chao 1986) As a foreign religion. Protestantism was 
denounced by the Chinese patriots as a system of 
superstitious ideas and a cultural agent of imperialism 
which retarded the modernization and strengthening of the 
nation. The discourse on ideal of indigenous church, in 
addition to resolve the internal problem of the 
implantation of the Protestant Church in China, was 
articulated to respond to these external challenges by 
demonstrating the compatibility between the religion and 
the Chinese culture and society. 
Another discursive theme we will examine is the 
discourse on church institution. Apart from articulating 
the ideal church the Chinese Protestants should strive 
for, they had also to tackle the issue of the daily 
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administration of their Church. Since the church is both 
a religious community and a social institution, the 
Protestants had to administrate their church in 
considering its relations with the larger society. 
Moreover, as an exclusive social institution, it also had 
its own regulative principles in order to distinguish 
itself from the others in the larger society. As 
discussed before, the practice of social actors are not 
directly shaped by the social relations that structurating 
around them, but are informed by their cultural faculties 
in which the objective social relations are perceived, 
interpreted, and translated as the disposition that 
constituting social practice. Therefore, the scrutiny on 
the institutional discourse of the Chinese Protestantism 
is to discern how the objective social relations are 
perceived in the cultural dimension of Chinese 
Protestantism and how this cultural crystallization of 
objective social relations constitutes the imperative on 
social practice of the Chinese Protestants. 
The last discursive theme in our discussion is the 
discourse on morality. The issue of moral reconstruction 
of individual was conceived as the cardinal problem of the 
Republican society in the religious discourse of Chinese 
Protestantisnu Demonstrating the moral superiority of 
Protestantism in terms of both ideal and practice, the 
Chinese Protestants grounded the legitimacy of the 
existence and development of their religion in the land of 
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China upon the capacity of the religion in resolving this 
problem. However, the particular solution of the Chinese 
Protestants, which emphasizes the human salvation and the 
regeneration of moral impetus in individuals, is not 
compatible with the demand of the Republican society, 
which aspires for a concrete agenda that can facilitate 
the salvation of the nation through the sociopolitical 
practice and mass mobilization of individuals. In other 
words, while the demand of salvation of the Republican 
society was the regeneration of the sociopolitical order 
of the nation, the solution of the religion resting in the 
individual moral level was not an adequate answer. The 
disjuncture in the cultural dimensions of the religion and 
the society at large provides the hints for us to 
understand the limited influence and the ultimate failure 
of the religion in Republican society. 
Sources and Organization of This Study 
For an historical study on a religious discourse, 
there exists a problem of material. As we can trace the 
characteristics of a body of thought in a wide range of 
materials, it is necessary for us to have certain 
criterion for selecting the materials. In the present 
thesis, we will base our investigation mainly in a series 
of Journal, namely, the Chinese Recorder. The choice is 
by no means arbitrary. In one historian's comment, the 
Chinese Recorder is the most valuable for historical 
investigation among the same kind of material, since it 
41 
has a long history of publication, a broad scope of 
circulation, an ecumenical openness for the contributors, 
and a great inclusiveness of issues concerned. (Cha 
1993:541) Founded by a group of American missionaries at 
the Methodist Press in Fuzhou in 1867, Chinese Recorder 
commenced in the name of Missionary Recorder. The Journal 
firstly aimed to provide informations about the 
missionaries to their fellow companions in China as well 
as the counterparts in their homelands. It had only 
lasted for a year. However, the need of a forum for the 
Protestant missionaries in China was made explicit. A 
missionary of the American Methodist Episcopal Mission, 
the Rev. S.L. Baldwin, then started the publication of the 
Chinese Recorder and Missionary Journal in May 1868. This 
time the Journal continued to publish for four volumes and 
ceased in May 1872. 
In January 1874, the Journal once again resumed 
publication in form of a bimonthly. It then became into 
a monthly in 1886 and continued to serve the Chinese 
Protestant community until December 1941. (Latourette 
1929:437, 662) Within its history of publication, the 
Journal experienced changes in different areas. Its title 
had changed for several times. In 1924, Missionary 
Journal was dropped and a subheading Journal of the 
Christian Movement in China was added. It became The 
Chinese Recorder: A China Christian Journal in 1938. 
After it merged with another Protestant magazine. The 
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Educational Review, in 1938, its name changed as The 
Chinese Recorder and Educational Review. Since the title 
of Chinese Recorder remained in every time of renaming, it 
was thus conventionally used for signifying the Journal in 
the discipline of church history. In this study, we will 
follow this convention and the Journal will be abbreviated 
as CR in every time of citation. 
The editorship of the Journal also changed for 
several times. In 1892, the Rev. L.N. Wheeler of the 
American Methodist Episcopal Mission became the editor of 
the Journal. The Rev. G.F. Fitch of American Presbyterian 
Mission succeeded the position in 1908. The famous Rev. 
Frank J. Rawlinson joined as the associated editor in 
January 1912 and took over the duties of editorship the 
year after. He served for this post until his death in 
1937. Then, the Rev. Frank R. Millican of the American 
Presbyterian Mission took up the editorship but he had 
only stay6d for a short time. The last editor of the 
Journal was Mr. John S. Barr when it ceased to publish in 
December 1941. 
Starting primarily as a channel for communication 
between the missionaries in China and their colleagues in 
their homelands, the Journal soon became a platform for 
the missionaries to exchange their ideas on their 
missionary works. The contributors and the readers of the 
Journal consisted of a large portion of the Protestants in 
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China. As described by the compiler of the Index of the 
Journal, 
“[a]t its height its circulation was only 3,000 
copies, but its readership certainly far surpass 
that number； it seems likely that one person at 
each mission station subscribed, but everyone at 
the station read it, . . • it is evident that it 
had correspondents at all the major mission 
locations" (Lodwick 1986:xii) 
Although the editorship of the Journal remained in the 
hands of foreign missionaries, Chinese Protestants, who 
were later as well-trained and competent in handling 
church work as their former foreign leaders, also 
participated in the forum. (Cha 1993:540) 
Moreover, the scope of discussion did not limit to 
the internal affairs of the Protestant Church. Rather, 
the Journal included nearly everything relevant to the 
religious enterprise of Protestantism, for example, the 
historic events of Boxer uprising, the issue of anti-
opium, the nation-wide conferences of the missionaries and 
the Chinese Protestants, the issue of National Revolution, 
the rise of Chinese Communist Party, the Anti-Christian 
Movement, and so on. Based on these characteristics, we 
can view the Journal as a representative forum of 
religious discourse of the Protestant Church in the 
Republican China and take it as the main information 
archive for the present study. As numerous articles are 
contained in the information archive, we will only present 
a selected bibliography on the relevant works in Appendix 
I. The bibliographical details of all the quotations in 
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this study can also be found there. 
It is important to note that the terms Protestant 
Church, or Protestant churches, only signifies that was 
founded by foreign missionaries. They are also known as 
denominational churches or institutional churches. In 
Republican China, another kind of Protestant church 
coexisted with these denominational churches, which were 
called independent churches. They were founded by Chinese 
Protestants who separated from the institutional churches 
and they were organizationally as well as theologically 
independent from the institutional churches.^ Due to the 
limitation of the data source, in this study we only deal 
with the religious discourse of the institutional 
churches.^ 
After clarifying the intellectual foundation and 
informative source of the present study, we will arrange 
our discussion in accordance with the analytical guidance 
listed above. In chapter two we shall depict the cultural 
and institutional context of the Republican China, with 
special reference to three dimensions, that is, the 
prevailing cultural current of nationalism, the church-
state relationship, and the special features of the church 
^For an account on the differences between denominational 
churches and independent churches, see Hunter and Chan (1993:113-
123). 
^For some case studies on the life and thought of the 
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institution. It will show that these three dimensions 
contribute to the formation of the Protestant discourse in 
its own formulation. In chapter three we will discuss the 
most significant symbol that the Republican Protestants 
used to make sense of their own religion in the land of 
China, that is, the indigenous church. In chapter four 
and five, we will scrutinize the practical guidances for 
the Chinese Protestant within the church institution and 
the in the society at large respectively. The latter is 
also the justification of the religion for its existence 
and development in the land of China. In the last 
chapter, we will conclude our study by a discussion on how 
these practical guidance run counter to the general socio-
cultural current of the wider society and finally lead to 







The Social Historical Contexts of Chinese Protestantism 
To depict the general social context of the 
Republican China, we will revolve our discussion around 
two focal axes, that is, the cultural and the socio-
political dimensions of the society. (Fairbank 1992:255) 
In both of these dimensions, what interested us are the 
changes witnessed in the Republican Era, which were rooted 
in the later years of Qing dynasty and were hastened by 
the 1911 Revolution. More specifically, we will focus on 
the cultural current of nationalism and the church-state 
relationship in the respective dimensions. Moreover, we 
will also discuss the special institutional settings of 
the Protestant Church, in which the discourse of the 
religion immediately takes place. In each of the 
following section, we will firstly describe the general 
makeup of the social context, and then illustrate the 
description by some significant historical incidents. 
Nationalism in Republican China 
Like many concepts in social science, nationalism is 
not a precise notion with an unambiguous definition.^ The 
term is adopted to denote different phenomena in different 
^For a short but comprehensive summary on the usage of the 
notion of nationalism by different scholars, see Townsend 
(1992:103-105). For more detailed discussion, see Kohn (1944, 
1968), Shafer (1966, 1972) and Smith (1971). 
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contexts of discussion. Therefore, it is not possible to 
achieve a comprehensive way to define this concept, and it 
is not the purpose of this thesis as well. Instead, it is 
only necessary to clarify the usage of the notion in our 
present discussion. 
The notion of nationalism includes both affective and 
ideational components. It refers to 
"a sentiment in which patriotism is fused with 
nationality, or, to put it another way, a belief 
that an individual should be loyal to his 
nation, its land, its values, and its state.” 
(Shafer 1972:17) 
In addition, it may be "a doctrine", "a set of ideas", or 
a "political creed" that 
"centres the supreme loyalty of the overwhelming 
majority of the people upon the nation-state, 
either existing or desired." (Kohn 1968:63, 
quoted from Townsend 1992:104) 
The notion also signifies either a particular "political 
action or movement,” which represents 
"the assertion of the will to constitute an 




"an ideological movement, for attainment and 
maintenance of self-government and independence 
on behalf of a group, some of whose members 
conceive it to constitute an actual or potential 
�nation' like others.“ (Anderson, Mehden, and 
Young 19 67:17, 171, quoted from Townsend 
1992:104-5) 
From the above statements of definition, we can 
observe the diversity in utilizing the term nationalism. 
It can mean different dimensions of a particular kind of 
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socio-political movement, ranging from describing a 
general state of emotion to denoting a sequence of 
concrete actions. The diversified usage of the notion is 
due to the very nature of nationalism, which, "has varied 
with time, place, and circumstance and is continually 
changing.“ (Shafer 1966:3) So, our discussion on 
nationalism cannot only rest at a conceptual level. After 
pinpointing the features that are generally acknowledged 
as nationalism, we are going to discuss the nationalism 
prevailing in the Republican society in greater details. 
Generally speaking, in the Republican society, 
“[t]he prevalent variety of nationalism was 
neither traditionalistic nor aggressive, but 
anti-imperialist. “ (Israel 1966:184, emphasis 
added) 
The view of anti-imperialistic nature of the nationalism 
in Republican China is also shared by Sheridan. (Sheridan 
1975:10) Such an anti-imperialistic sentiment, or 
resentment, against foreign invasion of Chinese people was 
a precipitation after the numerous military defeats they 
had experienced since the second half of the nineteenth 
century. However, it became more vigorous in a sense of 
national humiliation in the first decade of twentieth 
century, resulting from the "policies and actions of the 
Japan's government toward China.“ (Chow 1960:19) These 
"policies and actions" included the Japanese Twenty-One 
Demands proposed to Yuan Shikai in 1915 and its seizure of 
the sovereignty over the Shandong peninsula from the hand 
of Germany at the Versailles Peace Conference in 1919. 
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The latter event, as is well known, gave rise to the 
famous May Fourth Movement, a movement that is commonly 
interpreted as "patriotic." As in the political 
ideologies of Guomindang (the Nationalist Party, hereafter 
referred to as GMD) and the Chinese Communist Party 
(hereafter referred as CCP), the May Fourth Movement was 
positively understood as a movement that was in response 
to the foreign outrage and was orienting for Chinese 
nationalism and cultural enlightenment. (Schwarcz 
1986:244-6) In other words, the May Fourth Movement can 
be understood as a manifestation of the Chinese 
nationalism, which is an outburst of the feeling of 
national humiliation. 
Accompanying the sentiment of national humiliation 
was a desire for national salvation by all means. The 
idea of jiuguo, or national salvation, was an "awakening 
to the perils to the nation in its struggle for survival 
in the modern world.” (Chow 1960:20) Being aware of the 
possibility of wangguo, or national extinction, in 
confronting the foreign nations, the Chinese people, 
especially the intellectuals, sought ways to rescue their 
nation. One remarkable way, in Lin's formulation, is so-
called the cultural-intellectualistic approach, which 
emphasizes 
"the necessary priority of intellectual and 
cultural change over political, social, and 
economic changes.” (Lin 1979:26) 
From this view, the Chinese intellectuals saw the 
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salvation for the nation lying in the 
••complete transformation of the traditional 
Chinese world view and total reconstruction of 
the traditional Chinese mentality." (Lin 
1979:26) 
This endeavour for cultural transformation, in 
Schwarcz formulation, was the Chinese intellectuals in 
search of enlightenment, imitating what their European 
mentors had done in the eighteenth century. However, 
Schwarcz argued that the Chinese intellectuals were 
different from their western counterparts in the course of 
pursuing enlightenment. Instead of treating enlightenment 
as their supreme aspiration, in the so-called "Chinese 
Enlightenment," the Chinese intellectuals placed national 
salvation in an equal, and eventually higher position 
along with their pursuit of enlightenment. A tension 
between these two equal significant goals then appeared in 
the lives and work of Chinese intellectuals. More 
precisely, it is the tension between "the external 
imperative of national salvation and the internal 
prerequisite of enlightenment,“ (Schwarcz 1986:1) 
resulting from the contradicting pursuits of national 
salvation and cultural enlightenment. National salvation, 
within the socio-political context of the Republican 
society, was largely concerned with immediate political 
mobilization, or even violence; but enlightemnent, on the 
contrary, was a cultural movement that emphasized the 
rational yet slow-paced transformation in realm of ideas 
and consciousness. The means and ends of national 
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salvation were actually contradicting to those of 
enlightenment. (Schwarcz 1986:9-10) 
Schwarcz further pointed out that as the external 
imperialistic pressure increased, which was indicated by 
the incidents of the settlement of Shandong question in 
the Versailles Peace Conference in 1919, of the May 
Thirtieth movement in 1925, and of the outbreak of war 
with Japan in 1937, the aspiration of cultural 
enlightenment was eventually subsumed under the imperative 
of national salvation in the sense of anti-imperialistic 
spirit and socio-political mobilization. (Schwarcz 
1986:23 0-1) In other words, the theme of national 
salvation was gaining its sole prevalence in the defining 
the nationalistic sentiment of the Republican society 
among other expressions. It is not to say that other 
kinds of sentiment or idea fade out from the cultural 
arena of the Republican society. Yet, every kind of idea 
or sentiment had to be evaluated under the light of 
national salvation. National salvation thus became the 
most fundamental framework, the ends, or even the raison 
d^etre, for the other ideologies, ideas, and sentiments. 
This increasing intensity of the atmosphere of anti-
I I imperialism and of national salvation served as the f ‘ 
I general cultural context for Chinese society in Republican 
I • " . I- - ‘ • 丨 - - . 。 丨 一 , - . 
Protestant Church was by no mean immune from its impact. 
As a foreign religion, Protestantism faced a twofold 
challenge. It was accussed of superstitutious as well as 
imperialistic. In the forgoing discussion, we have 
mentioned that enlightemment is a dominant approach for 
the intellectuals to national salvation. Protestantism, 
or religion in general, however, is the major obstacle for 
enlightenment. As illustrated by Chen Duxiu, religion was 
"excessive aesthetic, anti-individualism, and general lack 
of a sense of a realistic appraisal of social life.“ 
(Schwarcz 1986:98) Religious orientation of life, 
therefore, masked the reality of the world and hindered 
the people from pursuing an independent and rational way 
of thinking, which was the ideal of enlightenment. Under 
the guidance of scientific, or more general, enlightened 
spirit, the Young China Association? initiated the 
challenges toward religion. 
The challenge was started by the Paris branch of the 
Association in 1920. Led by Li Huang, the branch proposed 
to "limit its membership to those without religious 
belief," and this proposal was approved by the executive 
committee of the Association. (Lam 1983:6) This 
immediately arouse the dispute among the members of the 
Association since some of them thought that it was against 
^The Young China Association was formed by a group of "the 
most prolific essayists of the New Culture Movement" (Lutz 
1988:33) and was dedicated itself to "social service, under the 
guidance of the scientific spirit, in order to realize ...[the] 
ideal of creating a young China," (Yamamoto 1953:137) 
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the right of religious freedom stated in the Provisional 
Constitution promulgated after the establishment of the 
Republic of China in 1912. Moreover, the opponents 
claimed that there was no incompatibility between 
religious belief and the goal of the Association. (Lam 
1983:6) The Association then arranged a series of 
programme to discuss the problem of religion. A number of 
famous scholars were invited to deliver their views on 
religion. Among these scholars, some, notably Cai 
Yuanpui, Wang Xinggong and Hu Shi, held negative views on 
religion. Their major accusation on religion was its 
superstitious and unscientific nature； and, along the 
progress of humankind, religion could be substituted by 
other dimensions of life, for example, aesthetic in Cai 
Yuanpai's suggestion. (Yip 1980:19-20) These negative 
ideas on religion later became the intellectual bases for 
the other movements that particularly challenging against 
Protestantism, though the articulation of these later 
movements was with a political rather than scientific 
overtone. (Lam 1983:12-13) 
If the rise of the anti-religious movements in 1920 
was (at least partially) due to the spirit of 
enlightenment, the cause of the emergence of the anti-
Christian movements^ in 1922 was undoubtedly 
^The Anti-Christian Movements in the 1920s were pointing 
toward the whole Christian religion of both Catholicism and 
Protestantism. Therefore, the term Christian or Christianity 
used in this movement was not limit its signification to 
Protestantism. 
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nationalistic. Yamamoto even claims that 
“[n]ationalistic feeling was a constant factor 
in the anti-Christian movement from the 
beginning to end." (1953:140, emphasis added) 
The anti-Christian movement firstly appeared in April 
1922. It was invoked by the conference of the World's 
Student Christian Federation held at Qinghua University 
near Beijing on April 4. (Yip 1980:22) After knowing the 
event of the conference, a group of students, organized 
themselves into Fei Jidujiao Xuesheng Tongmeng, or the 
Anti-Christian Student Federation, and protested against 
Christianity as an “imperialist agent." (Lutz 1976:399-
400) They made a manifesto to state out their opposing 
view on the Christian religion and "sent out a circular 
telegram to the students all over the country," (Yamamoto 
1953:134) in order to disturb the meeting of the Christian 
Federation. 
Although the students‘ actions stirred up a 
discussion on religion among the intellectuals in Beijing 
and led to the formation of Fei Zongjiao da Tongmeng, or 
the Great Federation of Anti_Religionists there, (Yamamoto 
1953:134) the conference of the World's Student Christian 
Federation was actually unaffected. (Chan 1953:229) And 
"the Great Federation of Anti-Religionists was 
not able to maintain a high pitch of excitement 
for long" (Lutz 1976:402) 
due to its inability in articulating a positive goal to be 
achieved. However, "[a]nti_christian and anti-religious 
sentiment remained popular", and "articles fulminating 
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against Christianity continued to be published in youth 
magazines." (Lutz 1976:402) These then served to be the 
"ground...for further challenges to the whole 
establishment of the Christian church in China." (Yip 
1980:30) 
The second attack of the anti-Christian Movement 
appeared in the summer of 1924. This time the focus of 
challenge was specifically on one area of the 
establishment of the religion, that is, the Christian 
education. As the educational agents of Christianity were 
founded and run by foreigners, administrated under foreign 
system of education, and having a foreign religious 
belief. Christian schools and colleges were charged as 
"denationalizing agents," (Yip 1980:34-5) which hindered 
the cultivation of patriotic spirit of their Chinese 
students and thus retarded the unification of the nation. 
These agents were the "agents of cultural aggression" of 
the foreign imperialistic nations, helping the foreign 
nations to continue their exploitation in China. (Lutz 
1976:407) 
In order to restore the "national sovereignty" in the 
educational terrain, the "Restore Educational Rights 
Movement" was launched. The movement was based on the 
assumption that 
"education was to be a major means of achieving 
ideological revolution and of instilling 
nationalism, education autonomy was essential.“ 
(Lutz 1976:403) 
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Different kinds of people such as "intellectuals", 
"students", "educators", and "the members of the 
Guomindang and the Communist Party" exerted pressure onto 
the government through their publications and other kinds 
of activity such as demonstration. To assert their anti-
Christian wills, they founded the Anti-Christian 
Federation in August 1924. Supported by both the GMD and 
CCP, the Federation mainly adopted an anti-imperialist 
stand toward Christianity. It aimed to unconceal the 
imperialist nature of the Christian educational agents, 
and promoted a nationalistic movement against such 
"cultural aggression" through different means such as 
literature, public lectures, mass demonstrations. 
(Yamamoto 1953:135, Yip 1980:40-43) They proposed to 
eliminate the compulsory religious education and services 
from the formal curricula of the Christian schools, to 
reduce the foreign influence on the administration of 
schools by disallowing foreigners to be the administrative 
staffs of schools, to make the Christian schools follow 
the national educational policy, and to demand government 
control over Christian schools through registration. (Yip 
1980:33-34, see also Lam 1983:104-112) 
The Anti-Christian movements rose to its peak along 
with the dramatic outburst of nationalistic sentiment in 
1925, during and after the May Thirtieth massacre. 
Reiterating the former charges, Christianity was accused 
as the "cultural arm" of imperialism, which functioned to 
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dilute the nationalistic spirit of Chinese people. Since 
it was protected by the government under the treaties and 
other agreements between the warlords and the foreign 
nations, the religion was also condemned to have a close 
link with the warlords, who were the puppets of foreign 
nations and the obstacles of the national unification. A 
large scale of anti-imperialistic demonstrations were 
wide-spread in the important cities of China, including 
Hankou, Nanjing, Ningbo, Xiamen, and Fujian. Some of 
these demonstrations unfortunately suffered from the 
similar tragic fate as the May Thirtieth Incident in 
Shanghai. (Lam 1983:97) 
The anti-Christian affairs were most dramatized in 
Christian schools. (Yip 1980:54) As Lutz observed, 
sharing with the general sentiment of patriotism, which 
was then intensified by the recent political events, 
"[s]tudents in the Christian schools became more 
responsive to demand that they demonstrate their 
patriotism by condemning the agents of 
imperialism;” 
but, the 
“[w]estern administrators and teacher...were 
often slow to appreciate the popularity of the 
educational right issue.” (Lutz 1976:410) 
Thus, conflicts broke out between the Chinese students as 
well as their native teachers and the school authorities. 
Many of the Chinese withdrew from the Christian schools. 
For some, they turned out to join other private or 
government schools. For the others, they even organized 
new schools. (Yip 1980:55) 
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Outside the campus, anti-Christian actions were also 
directed toward Christian schools after witnessing the 
rise patriotic sentiment. At the social level, the Anti-
Christian activists promoted a general boycott of 
Christian schools, urging the public not to co-operate 
with these organizations. At the governmental level, they 
petitioned the government to have a stricter control over 
these foreign education agents. Finally, in November, 
1925, the Beijing government laid down six regulations to 
govern the registration of Christian schools and colleges. 
(Yip 1980:56) These regulations put a tight control over 
the financial, personnel, as well as administrative 
affairs of the Christian schools/ In 1926, the Beijing 
government ordered all the Christian schools to register, 
or they had to be closed. Although the social turmoil 
made it difficult to enforce these regulations, it 
nevertheless reflected the antagonism of the society 
toward the Christian religion. 
The anti-Christian emotion continued in the course of 
^These regulations were issued by the Ministry of Education, 
which stated that: 
1- any such school might apply for registration and recognition 
if it carried on its work in conformity with government standards 
and complied with following regulations; 
2. such a school prefix to its name the term private (ssu li)； 
3. the president or principal should represent the school in 
dealing with the Government; 
4. a majority of the members of the board of control must be 
Chinese； 
5. the institution [should] (sic) not have as its purpose the 
propagation of religion; 
6. the curriculum must conform to government standards and 
religion courses must not be required. 
(Statements adopted from Sovik 1952:201-2) 
59 
the Northern Expedition of GMD troops in 1926. As the 
troops advanced, many anti-Christian incidents occurred in 
the places occupied by the troops. Buildings belonging to 
Church organizations were confiscated or destroyed, 
workers of these organizations fell as victims of 
violence, the properties of the churches such as bibles 
and hymn books were destroyed. These incidents were often 
launched by the GMD and CCP soldiers and the local unions 
of peasants, workers, and students. The most serious 
incident took place in Nanjing in 1927, where some foreign 
missionaries were killed and many of the church properties 
were destroyed or appropriated. (Yip 1980:61-72) 
After the Nanjing incident, or more precisely, after 
the GMD's seizure of power, the antagonism toward 
Christianity began to decline. As the nation achieved 
unification (at least nominally), the patriotic and anti-
imperialist sentiment of the mass was temporally settled. 
It was until the increasing pressure of Japanese intrusion 
that the anti-imperialistic sentiment revitalized, but 
this time it was no longer directed toward Christianity. 
On the other hand, after rising to power, Jiang Jieshi, 
the leader of GMD, put much effort in suppressing the 
revolutionary movements within the nation. Agitating 
spirit in any form was not welcorae by the established 
power. Also, the GMD government had gained the full 
control over the nation's educational affairs and achieved 
political indoctrination in the curricula in various 
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levels of education. All these signified the triumph of 
nationalism over the foreign religion. The Anti-Christian 
movements, as a kind of manifestation of nationalistic 
sentiment in a chaotic socio-political environment, seemed 
to have fulfilled its historic task. However, although 
the anti-Christian sentiment faded out from the stage of 
cultural arena, the quest for national salvation did 
never. (Schwarcz 1986) The anti-imperialistic spirit and 
of the desire for national salvation were the persisting 
themes of nationalism in the cultural stage of the 
Republican society for the unfolding of the religious 
discourse of the Protestant Church. 
The Church-State Relationship in Republican China 
Another dimension of the social context for the 
formation of the Protestant discourse is the socio-
political context of the discursive formation. In our 
present discussion, it refers to the relationship between 
the church and the state of the society. Generally 
speaking, the church-state relationship in Republican 
China is tolerative in nature, which means that the 
existence of the religion is tolerated by, but is also 
subject to the power of state. The proportion between the 
tolerance of the state and submission of the Church in the 
church-state relationship varied with the fluctuating 
political climate. We can broadly understand this 
changing relationship in respect to three stages of the 
political history of Republican China, with the death of 
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Yuan Shikai in 1916 and the success of GMD's Northern 
Expedition in 1928 as the dividing lines. In the 
following discussion, we are going to pinpoint the 
characteristics of the church-state relationship in each 
of these three stages. 
After the 1911 Revolution, Yuan Shikai was the most 
powerful person in the nation. He maintained a certain 
degree of national unity until his death in 1916. 
(Sheridan 1975:57) Under Yuan, the nation was preparing 
itself to become a republic, though it was not the 
intention of this ambitious conservative, who wanted to 
continue the traditional form of socio-political system 
with himself as the supreme ruler. His ambition was 
finally unconcealed in his act of enthronement in 1915. 
However, before he put his plan of enthronement in action, 
a number of changes in the social and political arenas was 
launched in the way of republicanism, among these the 
legal recognition of religious freedom was one. Under the 
rule of the Qing dynasty, Chinese Protestants had no 
recognition in the legal system of China. They were only 
identified as "jiaomin,'' or "people of religion, in 
contrast with the "ping;nin," or "ordinary people;" (Chao 
1986:64) but were not recognized by the political 
authority. After the establishment of the Republic, the 
Chinese Protestants, as well as the followers of other 
religion, were legally recognized in the constitution of 
the nation. In the provisional Constitution, which was 
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promulgated on March llth, 1912, the Article VI, paragraph 
7 stated: "The People have liberty of religion." (Sovik 
1952:90) It was the first time Chinese Protestants 
received a formal legal recognition from their nation. 
Although religious liberty was guaranteed in the 
Constitution, some limits existed in defining the range of 
••religious liberty. “ In May 1914, a "Constitution 
Compact," which was drafted according to the advice of 
Yuan's American adviser Dr.Frank J. Goodnow, was 
promulgated to state that religious liberty was guaranteed 
"within the limits of the statutes.“ (Sovik 1952:111) 
This qualification of religious freedom revealed the 
intention of the political power, which aimed to place 
religion under its authority. 
Apart from the submission of all religions under the 
political authority, a threat to Protestantism from other 
competing religion was channelled via political means. 
Among the religions, Confucianism was above all favoured 
by a number of politicians as well as the ordinary people 
for various reasons of conservative, ethical, or political 
concerns. A movement of Confucian revival was under way, 
in which the most significant programme was to make 
Confucianism the state religion of the Republic. In the 
summer of 1913, the Confucian society, which endeavoured 
to promote the movement, submitted a petition to the 
committee of the National Assembly for drafting the 
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permanent constitution. They requested to adopt 
Confucianism as the state religion of the Republic while 
without "denying freedom to other religions." (Sovik 
1952:105) The Protestants and the followers of other 
religions were at once aware of the threat of this 
movement. They organized themselves into an Anti-State 
Religion Society and petitioned against such demand. 
Disputes rose among the members of the National Assembly 
as well as the general public. The dispute was finally 
resolved by Yuan's own decision in January 1914, since 
then he had dismissed the National Assembly: Confucianism 
was not established as the state religion in the 
constitution, but an annual state worship at the Altar of 
Heaven at Beijing and seasonal worship of Confucius would 
be performed by the President. This implied that 
Confucianism was implicitly assumed a higher status by 
Yuan's state among the religions in China. (Sovik 1952: 
103-111) 
After Yuan's death in 1916, the issue of state 
religion reemerged. Under the presidency of Li 
Yuanhongwh i1e, the government was reorganized and the 
National Assembly was then called to discuss the drafting 
of the permanent constitution. Petitions and disputes for 
the issue of Confucianism as the state religion broke out 
again. After the lengthy discussion and voting of the 
members of the National Assembly, the issue was finally 
settled in 1917. The article on religious liberty was 
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amended, which stated: 
"Citizens of the Republic of China shall have 
the liberty to honour Confucius and to profess 
any religion, on which no restriction shall be 
imposed except in accordance with law.“ 
(Constitution of the Republic of China, 
promulgated Oct. 10, 1923, Article 12, quoted 
from Sovik 1953:121, emphases added) 
In Sovik's observation, although the contenders of 
Confucianism seemed to win in the issue of religious 
liberty, 
"in the face of political unrest and the growing 
power of the warlords there was no certainty 
that the advantage would be retained." (Sovik 
1952:122) 
This situation became more apparent after Yuan's death. 
Losing the most powerful leader, the nation even could not 
retain its nominal unity and conflicts between contesting 
warlords could only be resolved by the means of military 
force. 
The second stage in our discussion is marked by the 
death of Yuan Shikai in 1916 and the completion of GMD's 
North Expedition in 1928, which is known as the warlord 
period. The nation was "politically fragmented, divided 
among a host of warlords" and the central government was 
only nominally existing in Beijing, which was in fact "the 
creature of whatever warlord or warlord clique ruled the 
capital and its environs." (Sheridan 1975:58) However, in 
Sovik's comment, what characterises the political life of 
China before the year of 1928 was 
"not the notorious fact of the warlords, but the 
appearance and growth of a new feature in the 
popular mind — modern, secular nationalism.” 
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(Sovik 1952:128) 
The details of the nationalistic movements that were 
culturally against the Protestant Church have been 
discussed in the earlier section. Therefore, we will only 
focus on the political dimension of such movements with 
respect to the church-state relationship. 
In socio-political terms, the Protestant Church arose 
the social grievances because it gained political 
protection from the unequal treaties between the foreign 
nations and the Chinese government. Under these treaties, 
the missionaries and their Chinese colleagues secured some 
legal privileges, above all the extraterritoriality. 
(Sovik 1952:149) In addition, they also had a special 
property right for the church establishments that was not 
subject to taxation of the Chinese government. (Sovik 
1952:151) This protection were long dissatisfied by the 
Chinese from the time they were set. However, it was more 
agitating after the establishment of the Republic. since 
all the religions were legally protected by the Republic 
government, it was no need for the Christian religions to 
receive any protection from the other nations. The 
continuation of upholding these privileges could only mean 
that the Christian religions were the companions of the 
imperialist nations. Although the impotence of the 
central government in enforcing the legal protection for 
the Church might be the reason for the Protestant 
missionaries to refuse to give up their legal privileges 
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(Sovik 1952: 154-5), it could never be apprehended by the 
agitating Chinese who were midst the atmosphere of 
nationalistic sentiment. Moreover, even when the 
missionaries were willing to give up their political 
privileges, the diplomatic representatives of foreign 
nations in China would not permit them to do so.^ 
In this situation, what the missionaries could do was 
"to avoid dependence on the privilege" by not requesting 
the "indemnities for either life or property loss," and 
"meanwhile exerting what pressure they could to hasten 
treaty adjustment." (Sovik 1952:159-60) Their Chinese 
counterparts moved even farther in this direction. The 
National Christian Council^ held a view that was strongly 
opposed the unequal treaties. It is no difficult to 
understand why the Chinese Protestants uphold such a 
position. As being Protestants as well as Chinese , they 
were in a more embarrassing position than the foreign 
missionaries when confronting the challenges of their 
compatriots. (Sovik 1952:162-3) 
A^ case cited in Sovik's survey told us that when two 
Australian refused to obey the consul's order to move away from 
the unrest area and wanted to renounce their citizenship and the 
privilege of extraterritoriality, they were deported for not 
obeying the consular authority. (Sovik 1952:157) 
^The National Christian Council was an organization formed 
after the National Christian Conference held in 1922. The 
delegates in this conference were the representatives from the 
Protestant churches in China. Among them a large portion were 
native Chinese and this conference was seen as an indication of 
the growth of the Protestant Church toward indigenization in the 
land of China. 
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Besides the political privilege of the missionaries 
as well as their Chinese colleagues, the nationalistic 
challenges also focused on the educational system of the 
Protestantism. As we have discussed the issue of 
education in the previous section, we will only pinpoint 
the political consequence of the nationalistic movement in 
educational realm here. The most important consequence 
was the development of the power of the state over the 
church. The social pressure demanded, on the one hand, 
the government to exert a closer control on the educations 
system of the religion, focusing on its curricula, 
financial, personnel, and administrative aspects; and, on 
the other hand, the Church to obey the governance of the 
state. Finally, most of the Protestant educational 
organizations agreed to accept the provision of the state 
by preserving "voluntary religion in schools.“ (Sovik 
1952:204) 
In the course of GMD's Northern Expedition between 
1926-1928, numerous anti-Christian riots took place. 
(Sovik 1952:217) Anti-Christian spirit grew hand in hand 
with the nationalistic sentiment. It was the time for the 
Protestants as well as the followers of other Christian 
religions to declare their positions under the trial of 
nationalism. While some conservatively insisted on the 
"abstention from political affairs," other proclaimed 
"their allegiance to the programme of the Kuomintang [i.e. 
the GMD].“ (Sovik 1952:225-6, note added) In other words, 
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they recognized the legitimacy of GMD as the central 
government of the nation and agreed to follow its 
political mandate. 
In sum, the nature of church-state relationship 
during this period was responsive to the social pressure 
of "public opinion and mob action.“ (Sovik 1952:129) As 
the tide of nationalistic sentiment ebbed on the shore of 
the Protestant Church, the Church could only loosen its 
ties with the foreign powers and subsume under the command 
of the state. This paved the way for the GMD state to 
achieve a full range control over the Protestant Church. 
After the success of the Northern Expedition, GMD 
rose to power as the supreme political authority of the 
nation. Nationalistic sentiment did not fade out from the 
political atmosphere, though it was no longer 
revolutionary in nature. Under the design of Sun Yatsen, 
the nation, after achieving military unification, entered 
a period of political tutelage. Nationalism in the stage 
was used to consolidate the power of the dominant party. 
(Fairbank 1992:285-293) Under the political mandate of 
GMD, the Protestant Church was further requested to 
subsume under the power of the state. 
The control over the religion manifested succinctly 
in the registration laws of the GMD government, which were 
issued in 1936. The law requested all the civil 
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organizations, including the Protestant Church, to 
register to the Government under the following 
regulations: 
1. No word or act against the Three People's 
Principle [the official political slogan of 
the GMD] is permitted 
2. The organization shall receive guidance 
from the GMD. 
3. The organization shall observe the laws of 
the nation and obey the mandates of the 
government. 
4. Membership shall be limited to those 
permitted by law. 
5. Counter-revolutionaries and those deprived 
of their civil rights are not permitted to 
be members. 
6. Any extraordinary meeting must secure the 
consent of the highest local Party and 
government officials. 
(Statements are adopted from Hunter and Chan (1993:106).) 
In Hunter and Chan's words, GMD's attitude toward religion 
was "ambiguous," which mixed with both liberal and 
authoritarian ingredient. On the liberal side, the GMD 
acknowledged the principle of religious freedom, which was 
long recognized in the history of the republic. In its 
first congress in 1924, while GMD had not yet risen as the 
central power, religious freedom had been fully 
guaranteed among the other items of individual freedom: 
"It shall be definitely prescribed by law that 
the people have the absolute freedom of 
association, of speech, of publication, of 
domicile, and of belief." (quoted from Sovik 
1952:282, emphasis added) 
In 1931, after GMD established as the central power, the 
statement of religious freedom, which simply stated: 
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••There shall be freedom of religious belief," appeared 
again in the provisional constitution. Moreover, all 
kinds of religious service were protected under the new 
criminal code issued in 1935. (Sovik 1952:282-4) 
On the authoritarian side, however, such freedom was 
subject to the power of the government. For several 
times, suggestions were made to qualify the religious 
freedom and the other personal freedom "within the limits 
of law.“ Although times and again the Protestants and the 
Catholics protested against such suggestions, a revised 
statement, submitted in 1936, was finally drafted as: 
••such freedom shall not be restricted except in accordance 
with law," whose 
"imperative safeguarding national security, 
averting a national crisis, maintaining public 
peace and order, or promoting public interest." 
(Sovik 1952:282-4) 
The ambiguity of the GMD government ‘ s attitude may be 
understood as the "attitude of tolerance" toward religion. 
After assuming the highest authority of the GMD 
government, religion could then serve as the moral force 
to maintain the social order of the nation. This could be 
well demonstrated by the case of New Life Movement 
launched by Jiang Jieshi in 1934. Adopting mainly from 
the moral precepts in the traditional Confucianism, Jiang 
asked the Protestant Church to support him to promote this 
movement, aiming at achieving a moral uplift in the social 
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lives of the citizens. (Sovik 1952:291, Whyte 1988:170-
171) For the matter of school registration, nearly all 
Protestant schools had eventually registered under the 
regulations set by the government. 
On the issue of indoctrination of the Three People's 
Principles in the curriculum of all kinds of registered 
school, including those of Protestant schools, the 
Protestants did not resist to follow such an instruction 
so long as they could offer voluntary religious education 
at the same time. (Sovik 1952:305) All in all, the church 
institution of Chinese Protestantism was under the 
authority of the GMD government. As Sovik observed, until 
1937, 
"China's legal structure was still not adapted 
to the existence of free religious institution, 
parallel with, not subject to, the state." 
(Sovik 1952:272) 
Another study pointed out that there was a 
"serious failure of the Chinese state to provide 
a reasonable legal status for Chinese church 
bodies,“ 
although 
"the administration was general lax and usually 
tolerant ••• to Christians." (Bates 1967, quoted 
from Hunter and Chan 1993:107) 
Conclusively speaking, the nature of church-state 
relationship in the Republican society could be termed as 
a kind of "relationship of tolerance,“ which signifies the 
different degree of submission of the religion under the 
political forces of different origins, either from the 
central government or the politically activated mass. 
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We have sketched the formal relationship between the 
Chinese Protestant Church and the State in various stages 
of the Republican era. However, the actual practices were 
largely subject to the attitudes of local political 
authorities toward Protestant churches and the personal 
relationships between individual officials and church 
leaders. (Sovik 1953:124, 256, 259) The inconsistency in 
the response of local political authorities to the 
religion was the result of the impotence of the various 
political powers, including the warlords as well as the 
GMD, in establishing a powerful central authority for the 
nation. (Sheridan 1975) Without a powerful central 
government, the local authorities could then act in 
accordance with their own wills. In fact, it was not only 
the state could not make itself into a politically 
integrated entirety, the church organization was also in 
a disintegrated situation. We will further discuss this 
disunified institutional arrangement of the Chinese 
Protestant Church in the following section. 
The Institution of the Chinese Protestant Church 
If the cultural and political environments were the 
general contexts for the formation of the religious 
discourse of Chinese Protestantism, it was the church 
institution that set forth the immediate context for this 
discursive formation. For the participants of religious 
discourse are locating in the religious institution, their 
ways of interaction, of delivering their viewpoints, and 
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hence of the production of their religious discourses are 
under the guidance of the institutional imperatives. 
Therefore, the specific characteristic of the church 
institution is a constituting factor for the formation of 
religious discourse. 
The discussions on Chinese Protestantism seldom lend 
their focuses on the institutional arrangements of the 
Church. In Reist's landmark study on the establishment of 
the Church of Christ in China in the Republican China, 
which is a union between several great denominations in 
China, she pointed out that the Chinese Protestants had 
never worked out a nation-wide unified institutional 
framework for their church. (Reist 1983:3) ln our 
foregoing discussion, we adapted the terms "Chinese 
Protestant Church" and "Chinese Protestant churches" 
interchangeably to signify the religious community of 
Chinese Protestantism. However, 
"[t]o speak at all of a Christian community was 
only to identify it in regard to the non-
Christian majority." (Reist 1983:92) 
Within the religious community, many lines of division 
existed. For example, 
“[t]here were divisions by denominations, by 
age, by philosophy, by theology, and by 
experience in China."(Reist 1983:93) 
In Resit comments, although 
"the reasons for establishing such a [unified] 
church were many, • • .so were the obstacles to its 
establishment.“ (Reist 1983:3) 
Therefore, the special form of institutional settings of 
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the Chinese Protestant Church is, ironically, the lack of 
a unified institutional framework. This is why most of 
the studies are not able to offer any comprehensive 
discussion on the institutional aspect of the Chinese 
Protestant Church. Rather, the Chinese Protestant Church 
can only be negatively depicted as disunified, divided, 
and lacking communication and cooperation. 
Among the different lines of division, the most 
significant one is the separation between different 
denominations. (Chao 1986:152, 164)? As is well known, 
the Protestant Church in the West is in fact composed by 
different denominations with different theological 
insistence and independent organizations, for example, the 
Calvinist, the Anglicanism, the Baptist, the Lutheran, the 
Methodist, and so forth. These denominations sent out 
missionaries to initiate the evangelical enterprise in 
China. As a result, the churches founded by these 
missionaries in China were also organized into different 
denominations with independent organizations. They 
received their financial, administrative, and educational 
7Reist has delineated three major lines of division within 
the Protestant Church, namely, the denominational nature of the 
church organizational structure, the dispute on the control of 
the church organization between the foreign missionaries and the 
Chinese Protestants, and the views on the role of the church in 
the Chinese society. (Reist 1983:94) However, in our present 
discussion, the second and third issues can be understood as the 
derivations of the first issue, since the problem of leadership 
and the views on the role of the church are rooted in the 
insistence of the points of view in different denominational 
traditions. Appendix II is a survey on the missions that were 
working in China at that period of time, which demonstrates the 
degree of differentiation within the Chinese Protestant Church. 
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assistance from their overseas headquarters, which were 
known as "mother churches.“ Owing to their complete 
independence, the church leaders, no matter the 
missionaries or their Chinese fellows, could run their own 
churches without any connection with those of other 
denominations. Also, the differences in traditions made 
the communication between the churches difficult. A case 
recorded by Reist is illuminating. In Manchuria, the 
churches of different denominations were forced to 
cooperate because of the constraints of insufficient 
resources. However, although 
“[t]hey had worked together for twenty-five 
years with frequent conferences on work in the 
field, • • • in all time they were unable to reach 
agreement on any issue.“ (Reist 1983:101) 
This case can readily demonstrate the rigidity the 
dividing lines between different denominations, which 
prevents them from organizing themselves into a unified 
organization. 
To tackle this serious problem of internal division, 
several nation-wide conferences were held in order to work 
out a scheme for the unification of the Chinese Protestant 
Church. The first one came as early as in 1877. In this 
conference, the delegates, who were mainly foreign 
missionaries, "called for organic unity saying that there 
was no place for denominations in China." (Reist 1983:145) 
In the same spirit, the next conference was held in i890. 
In this conference, the "committee on union" suggested to 
set up a permanent committee, which was to 
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"communicate with missionaries on all subjects 
of common interest, to collect and publish 
missionary information and statistics, and to 
seek the views of the missionaries in different 
parts of — [the] common field on any subject 
where they [the missionaries] may think united 
action desirable." (Latourette, 1929:415, note 
added] 
The third meeting held seventeen years later. Known as 
the Centenary Missionary Conference, which celebrated the 
hundredth anniversary of the arrival of the first 
Protestant missionary, Robert Morrison, the 1907 
Conference focused on discussing the possibility of 
establishing "a national union through federation.“ (Reist 
1983:147) However, all these efforts had attained little 
achievement in concrete. They could only remind the 
Protestants that church unity was an ideal which was not 
yet 
achieved. 
The first breakthrough in unity was the establishment 
of the Chinese Continuation Committee in 1913. Its 
formation was the product of the World Missionary 
Conference held in 1910 at Edinburgh. The Edinburgh 
conference aimed to accomplish a "better coordination of 
Protestant missionary forces" through the formation of a 
number of regional bodies. (Latourette 1929:669) To 
actualize this goal in the world's greatest missionary 
field then, its chairman. Dr. John R. Mott, arrived in 
China in 1913. By his effort the China Continuation 
Committee was formed among the Protestant delegates in 
China, among whom one-third were Chinese. The Committee 
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then became "one of the most effective instruments of 
Christian Cooperation in China." (Reist 1983:153) 
Another the outstanding achievements on the 
cooperation of denominations were the meeting of the 
National Christian Conference in 1922 and the formation of 
the National Christian Council afterward. (Latourette 
1929:796) The Conference followed the same tradition of 
the meetings of 1877, 1890, 1907, and 1913. In addition 
to facilitate the exchange of ideas among the missionaries 
and the Chinese Protestants, the Conference also suggested 
to establish the National Christian Council for further 
promoting the cconmunication and cooperation between 
different protestant organizations. This Council took 
over the duty of the China Continuation Committee to 
function as the permanent organization for cooperation 
between different Protestant denominations. (Latourette 
1983:797) 
In 1927, the establishment of the Church of Christ in 
China signified another advancement in the union of the 
Protestant Church. Growing out of a federation between 
different denominations, the churches involved finally 
agreed to organize themselves into an "organic union" 
under the name of Church of Christ in China. The goal of 
the Church was not to form a larger denomination, but to 
become a nation-wide church organization. However, it 
also aimed to preserve the creeds and beliefs of the 
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churches originally belonging to different denominations. 
The very meaning of "organic union" was longing for 
neither uniformity nor conformity of any of its member 
church in the union. (Reist 1983:180) Although it could 
never achieve such a high-flown promise, it nevertheless 
had a membership of 123,043, which was twenty-four percent 
of all Protestants in China, at the eve of Japanese 
intrusion. (Chinese Christian Yearbook 1936-37, quoted 
from Reist 1983:268) 
Different attempts endeavoured to secure a united 
church in China. A certain degree of success did achieve. 
However, these successes were all in the nature of 
cooperation between the denominations, which were in the 
names of "association," "federations," "conference," 
"council," or "organic union.“ 
Denominational barriers had never been broken down and the 
Protestant community remained in a disunited state. It 
was until 1954, after the CCP's seizure of power, the 
Chinese Protestant Church was forced to unified under the 
name of "Three Self Patriotic Movement." (Hunter and Chan 
1993:24) 
We have described the general characteristics of 
cultural and institutional contexts of the discursive 
formation of Chinese Protestantism in the Republican era. 
Under the influence of the social contexts, the religious 
discourse of Chinese Protestantism was structured in its 
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particular way of formation. In the following chapters, we 
will organize our discussion by revolving around three 
discursive themes, namely, the discourse on the ideal of 
indigenous church, the discourse on church institution, 
and the discourse on social morality. Through 
reconstructing the Protestant discourse in this 
scaffolding, we can understand how the discursive 
formation of Chinese Protestantism eventually run counter 
to the general cultural current of the time. 
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CHAPTER III 
Discourse on the Ideal of Indigenous Church 
Introduction 
Despite the disunity of the Chinese Protestant 
churches in the Republican society, the Protestants were 
upholding a common religious ideal, that is, the ideal of 
indigenous church. For church historians, they attributed 
the rise of such ideal and its associated discourse to the 
challenges of the May Fourth Movements of 1919 and of the 
Anti-Christian Movement in the 1920s. (Lam 1983； Chao 1986 
& lAng 1981) The details of the challenges raised in 
these movements have been discussed in the preceding 
chapter. As mentioned before, one persisting line of the 
challenges pointed out that Protestantism, as a member of 
the whole Christian religion, was the apparatus of 
I . . , 
imperialism which hindered the development of the national 
consciousness of Chinese by converting them into the 
believers of a foreign religion. (Yip 1980:21, 33 & 46) 
If this was the case, the foreign nations could continue 
their imperialistic exploitation toward China and impede 
its development into a strong nation. In response to this 
challenge, the Chinese Protestants, especially the 
intellectuals among them, sought to 
"emphasize the identification of Christianity 
with the needs of the Chinese people and with 
China as a nation." (Chao 1986:158) 
This theme then became elaborated and consolidated into 
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the discourse of an indigenous church. 
The discourse on the ideal indigenous church did not 
originate in the Chinese Protestant Church. According to 
Chao, the general idea of indigenous church was firstly 
formulated by Refus Anderson (1786-1880), Secretary of the 
American Board of Commissions for Foreign Mission, and by 
Henry Venn (1796-1873), General Secretary of the Scottish 
Missionary society. (Chao 1986:41) They were the leaders 
of foreign missionaries in their homelands. Following the 
discoussion on the growth of the church in the missionary 
field of China, it was the nationalistic movements that 
accelerate the proliferation of the discourse on the ideal 
of indigenous church. (Chao 1986) 
We have to note that there never exists a commonly 
agreed understanding on the notion of indigenous church in 
China. Such divergence can be observed from the different 
terms the discussants adopted. For example, the terms 
"native church", "Chinese Church", "independent church", 
"Christian Church of China" were frequently used by 
missionaries as well as their Chinese associates in 
articulating their ideas and ideal on the Chinese 
Protestant Church. In our present discussion, the term 
"indigenous discourse" is chosen by following the 
convention established in the more authoritative works on 
church histories of China. In these works, the term of 
"indigenous church" is used to signify the Church for 
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China which would be independent from foreign domination 
and is closely relevant to Chinese culture and society. 
Hence, the more embracing gist of the terms "indigenous" 
or "indigenization" in our present discussion. 
Moreover, the discussions on the indigneous church 
was not in a systematic manner. Though the ideal of 
indigenous church was recurrently articulated in the 
discourse of the church leaders in different contexts, 
most of these were reflecting their general orientations 
on the issue and were not corresponding to those of the 
others. However, despite the lack of a common 
understanding on the idea of "indigenous church," the 
whole formation of discourse on indigenous church can be 
reconstructed along three related but separate themes. 
They are respectively concerned with the independence of 
the Church organization, with the organizational practice 
of Chinese Protestants, and with the relevance of 
Protestantism to the Chinese culture and society. Though 
these three themes are apparently independent of each 
other, they actually constituted the formation of 
indigenous discourse along different dimensions. Also, 
they can be viewed in a developmental perspective, which 
reflects the growing understanding on the scope and depth 
of the issue involved. We will demonstrate the 
interrelationship between them in the ensuing discussion. 
83 
tidigenous Church as Self-Supporting Church Organization 
The dicourse on ideal of indigenous church is firstly 
articulated as the issue of the independence of the church 
organization. As a religion concerning human salvation, 
Protestantism was introduced by the missionaries from the 
West. They established churches in the land of China. 
These churches were also administrated by them and 
financially supported by the missions they belonged. This 
situation not only applied to the initial period in the 
history of Protestant churches. What the church 
historians observed is that: 
"Even in the 1930s, many were still run by 
missionaries with substantial financial support 
from abroad.“ (Hunter and Chan 1993:114) 
This state of dependence of the Chinese Church satisfied 
neither the foreign missionaries nor the Chinese 
Protestants. While the foreigners regarded this as a sign 
of the immaturity of the Chinese Church, the natives 
wished to establish a Church for their own country and 
their own people. Both of them would regard 
"[o]ne indispensable factor in the 
evangelization of China is the independence and 
self-support of the churches in China," (CR, 
Editorial, 1912:258) 一 
The actualization of church independence could then 
attract Chinese into the church and facilitate the further 
development of the religion in the Chinese society. The 
very significance of the issue can be illustrated in one 
missionary's saying, 
"[i]t is hardly necessary to emphasize the 
importance of this subject. It is the problem 
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at the bottom of all problems, whether 
political, social, philanthropic, educational, 
or evangelistic," 
because, "a strong indigenous church" was 
"to be the mainspring for all these beneficial 
activities in the future, just as she has been 
in the past in western lands." (CR, Peill, 
1924:769) — 
For the further development of the church in China, it is 
necessary for it to achieve its independence. 
In more concrete terms, a church achieved 
independence in organization was usually known as a "self-
supported" church.i There were two understandings on the 
notion of self-support. More narrowly speaking, it 
referred to the church which was financially self-
sufficient. For most of the clergymen, the most 
fundamental element for church independence was the 
attainment of self-support in financial aspect. When the 
church could raise the fund for its maintenance and 
development from the contributions of its native members, 
it was then said to be self-supporting. As related in a 
I 
comment on the general attitude of the churchmen on the 
problem in the churches of China, a writer pointed out 
^Usually, the church historians adopted the term "three-
self" to signify an independent church, which means a church 
could be self-supporting, self-governing, and self-propagating. 
These three terms are concerned with the independence of the 
church organization in financial, administrative and 
developmental aspects respectively. However, the meaning of 
self-support was not invariably referring to the financial 
independence of the church within the discursive formation of 
indigenous church. Therefore, it is more appropriate to retain 
its diversified signification in our discussion. We will 




"self-support, as a desideratum of the work of 
Christian missionaries,...loses nothing either 
of its durability and difficulties A glance 
at the records of the Missionary Conference held 
at Shanghai twenty-four years ago [i.e. the 
Conference held in 1890] will remind us that the 
general features of the problem have not altered 
much in a quarter of a century,••.the discussion 
of this problem centres around the use of 
funds.” (CR, Editorial a, 1914:263, note and 
emphasis added) 
In the issue of financial independence, the Chinese 
Protestants were also accused of immature, since they 
"rarely ever contribute to the Church what they 
formerly spent on idolatrous rites." (CR. 
Editorial a, 1914:263) 一 
However, the problem was not purely materialistic. The 
issue of financial dependence, in the writer's comment, 
also reflected the quality and maturity in religious life 
of the Chinese Protestants, because 
"[i]n the last analysis...the attainment of 
self-support is not a question of finances 
alone....What is needed is a sense of 
responsibility.“ (CR, Editorial a, 1914:263-4, 
emphasis added) 
Due to the immaturity of the Chinese Protestants and the ‘ 
reliance on the financial aid from foreign Protestant 
missions to the Chinese churches, a missionary observed: 
"l.Failure in inducing the Christians to give as 
much voluntary service in evangelistic work as 
we desire; 
2 • While the idea of self-support has always been 
kept yividly prominent, and mission funds have been 
administered with extreme care, we realize that the 
Chinese have not assumed the financial 
responsibilities they could and should.“ (CR, Grant 
1914:288) 一 ‘ 
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The lack of responsibility in financial contribution 
of the ordinary Chinese Protestants, however, was only one 
of the many-facet of the apathy of the Chinese 
Protestants. As another missionary stated: 
••It can scarcely be doubted that, at present, 
the great majority of our Church members feel 
practically no responsibility for evangelizing 
their fellow-countrymen, but regard this mainly 
as the business of the missionaries and their 
hired evangelists." (CR, Griffith, 1914:294) 
The lack of the sense of obligation in evangelizing their 
fellow countrymen was reflected in the unwillingness to 
financially contribute to the church. This also 
demonstrated the insistence on the significance of 
financial independence of the church in the discourse on 
the indigenous church. In the later discussion on the 
indigenous church, while other factors relevant to the 
issue had been identified, the Protestants still 
considered 
^[t]he thermometer of the development of the 
life of the Church is what is known as "self-
support" and might better be called "financial 
independence,“‘ | 
. t since, 
"complete financial independence is essential to 
real church progress." (CR, National Christian 
Conference, 1922:172-3) 
Expressed in a more straightforward yet emotional 
tone, another Chinese church leader even claimed that: 
"Unless the Chinese are willing to do their best 
in financial support of the Church, there is no 
use in talking about an indigenous church.“ (CR 
Lew, 1922:303) 一 
The similar point of view was not uncommon among the 
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Protestants. As stated by another missionary: 
"While we hesitate to affirm that economic 
independence is a sina-qua-non of spiritual 
vitality, we are thoroughly convinced that the 
two have a very intimate connection. It is 
certainly true that dependence beyond the point 
necessary is detrimental to the highest type of 
Christian life and fellowship." (CR, Whitaker, 
1928:356, original emphasis) 一 
Until the 1930s, after many discussions had been 
articulated on the issue of indigenous church for several 
decades, the reproach for financial self-support as an 
unachieved goal was still echoing in the Protestant 
Community: 
"Missionaries and boards have laid frequent and 
heavy emphasis on the urgent necessity of self-
support . Recent years have been an accelerated 
movement in that direction, though Christian 
Movement in China is still far from being 
financially independent.“ (CR, Editorial, 
1935:393) 一 
A counter argument on the insistence on financial 
independence appeared during the time of war against 
Japan. In the time of financial difficulty during the 
wartime, many churches and pastors insisted on the ideal | 
1^ 
of financial self-support at the expense of the provision 
of effective religious services. Demonstrating the 
misconception of the churchmen on the ideal by the 
observations that: 
"Too many self-support churches have been 
starving their pastors in order to keep on 
calling their churches ^self-supporting,'" 
and, 
"The way which most of the churches in China 
have been following is not Jesus' way • • • [since] 
most of the churches beside holding Sunday 
morning services and week-day meetings carry 
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* 
very little which may be called community 
service project," (CR, Zia, 1941:606-7) 
the writer reminded his fellow colleagues that 
“[t]he building of a self-supporting church is 
a slow and natural process of growth,“ 
and 
"[a] self-supporting or self-governing church 
cannot be built simply on the ground of spite or 
racial pride." {CR, Zia, 1941:606) 
This advice, which ran counter to the insistence of 
financial independence, could represent how the prevalence 
of the ideal of financial independence was in the 
religious community of Protestantism, to such an extent 
that the author worried it might overwhelm other more 
fundamental ideals of the religion. 
Besides financial independence, the leadership of the 
church was also regarded as an important issue in the 
problem of self-support. A missionary pointed out: 
"self-support [in financial sense] is only part 
of the matter that is really important. “ (CR, 
Hewett, 1914:744, note added) 一 丨 \ 
The kernel of self-support of the church, in the same 
missionary's idea, was "native church independence" which 
was defined as 
"the management of all matters connected with 
the conduct and support of the native church 
being entirely in the hand of, and wholly 
controlled by, natives."' (CR, Hewett, 1914:744) 
In other words, a fuller sense of self-support of the 
Chinese Church included the idea of self-administration of 
the church by Chinese Protestants. The absence of which 
can be seen as the immaturity of the Chinese Protestants 
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as well as Chinese Church, which also justified the 
prolonged existence of missionaries in China for providing 
human and financial resources for the Chinese Church. In 
describing the situation of the Chinese Church in 1912, 
the editor of the Journal, a missionary, commented: 
"The independence of Chinese Protestants and the 
self-support of Chinese churches are 
inseparable; we believe that the Chinese 
Christian leaders understand this fully. It is 
true that they have yet much to learn: it is 
true that their strength is not yet sufficient 
p r the full support of the work being conduct 
in China; the time has not yet come when the 
Western Christians can think either of 
withdrawing, or of decreasing, the help they 
give." (ra, Editorial a, 1912:258) 
The same claim recurrently appeared in the discourse on 
the independence of the church, which said that there was 
not enough Chinese Protestants capable of being the 
leaders of the churches. A Chinese church leader also 
agreed: 
"The cry of the Church is Leadership. »• {CR, Hsu, 
1921:822) 一 
The lack of capable native leaders made the ideal of 丨 
i 
indigenous church far from its actualization. ！ 
k 
However, some would attribute the lack of native 
leaders to the domination of missionaries in every aspect 
of church affair, which prevented the Chinese Protestants 
from taking up more responsibilities of the church and 
learning to be able leaders. Viewing in this light, it 
was the existence of the missionaries hindered the 
personal growth of the Chinese Protestants as well as the 
development of the Chinese Protestant Church. In the idea 
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of the same Chinese author: 
"There are only two kinds of missionaries that 
ar， really useful, viz., those whose have enough 
ability and experience to train leaders, and 
those who, though unable to do training, can do 
a piece of work well without the desire to 
dominate." (CR, Hsu, 1921:822) 
Another Chinese church leader, who wrote in the similar 
rubrics of the encompassing theme "The Chinese Church" of 
the National Christian Conference in 1922, also admitted 
that: 
"There is a general recognition of the fact that 
the Chinese have not been enthusiastic enough 
about assuming responsibility. A general 
criticism is levelled at Chinese Christian 
workers and Chinese Christians in general that 
they have not been very eager about making the 
church indigenous. Some offer as an explanation 
of this phenomenon the failure in the part of 
the missionaries to give the Chinese 
responsibility. Other think that there are not 
enough Chinese leaders to assume the necessary 
responsibility. It is often attributed to the 
failure of the missionaries to give adequate 
treatment to the people who can assume 
responsibility. Some also point out the fact 
that some Chinese have misused authority by 
catering to the preference of the missionary at 
the expense of efficiency. Some explain it as 
an inevitable outcome of the economic control of 
the Chinese workers by the missionaries." (CR, 
Lew, 1922:301-2) 一 
*/ 
After accounting on the many-faceted phenomenon of the 
incompetence and insufficiency of Chinese Protestant 
leaders in detailed, the author concluded with 
"a recognition of the shortcomings of the 
Chinese themselves." (CR, Lew, 1922:302) 
To deal with this problem, he called for "better training 
of leaders," "better treatment of leaders," and "better 
support for the better leaders," which was 
"a fundamental element in the making of any 
church indigenous in the true sense of the 
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word." (CR. Lew, 1922:302) 
Another participant of the Conference had also noticed the 
accentuation of the general agreement of the Conferences 
on the training of Chinese Protestant church leaders: 
"It is a notable fact that during the ten days' 
session of the National Christian Conference in 
Shanghai in May, 1922.••[t]he whole emphasis was 
upon the securing of adequate Chinese 
leadership." (CR, Wu, 1923:488) 
In addition to the discussion at the principal level, 
we can also observe the understanding on indigenization of 
the religion in terms of native leadership in an actual 
case. In an observation on the Chinese Church in 1916, 
the editor stated: 
"the growth of an indigenous Christian Church in 
China is gaining considerable momentum at 
present time.“ 
What led him to this assertion was the fact that a 
prominent Chinese Protestant, named C.T. Wang, was 
selected as the General Secretary of the National 
Committee of the Young Men's Christian Association (YMCA)• \ 
The writer further pointed out that the YMCA ^ 
"had made marked progress toward making itself 
indigenous in China,“ 
since it was 
“the first time • • • the national secretarial 
leadership is in the hands of the Chinese." 
(CR, Editorial, 1916:144) 
Moreover, 
"at the National Convention held in Shanghai in 
November, 1915, the Associations authorized and 
empowered the National Conmiittee, most of whose 
members are Chinese, to hold property...for 
local Associations." (CR. Editorial, 1916:144) 
92 
These changes were regarded the »'momentum of the growth of 
the Chines indigenous church.“ They, in the context of 
our present discussion, also represented the understanding 
on the issue of indigenization of the religion in terms of 
native leadership of the church. The call for more 
competent native leaders, similar to that of financial 
independence, was a persisting voice echoing within the 
discourse on indigenization. At the same time, this 
demonstrated the significance of the native leader in the 
course of pursuing an indigenous Protestantism. 
Concluded by the editor of the Journal on the 
definition of the ideal of indigenous church as the 
independence of church organization, it was stated that: 
"a self-supporting church in China means that ！ 
Christian work in China, or any given locality 
in China, in all its varied evangelistic, 
institutional, and philanthropic features is 
controlled and undertaken by Chinese workers and 
financed by funds raised in China.” (CR, Editorial c, 1914:265) 一 
Similar definition were also articulated by their Chinese i| 
colleagues: ^ 
"What we aim at is to make the church 
indigenous; that is, to make it distinctly 
Chinese when it is in China, to be manned with 
Chinese ministers and deacons and supported with 
Chinese money.“ (CR, Wang, 1914:282) 
In this sense, a church was indigenous when it achieved 
this kind of self-support in financial and administrative 
dimensions. Hence, the more general understanding on the 
notion of self-support. 
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Indigenization as Transformation of Organizational Practice 
The attainment of self-support of the Church, for 
some other Protestants, was far from the destined path of 
indigenousness. Althought the church organizations were 
financially and administratively controlled by the native 
believers, they could by no means be recognized as 
indigenous and as being suitable for their fellow 
countrymen. The crux of the problem, in an alternative 
understanding, was the ways of practice in managing the 
church. As early as in 1912, a writer was aware of the 
imposition of the ideals and models of the organization of 
the western church to the Chinese Church was 
"to some extent an obstacle in the way of the 
evangelization of the China by the Chinese." 
(CR, Editorial b, 1912:258) 
As the standards, models, and methods practised by both 
the missionaries and their Chinese co-workers were 
originated in the western experience, such practices might 
not be realistic to the Chinese workers in undertaking 丨 
evangelical work in China. The same writer then 丨 
/ 
confessed: 
"We all recognize that there are limitations to 
the strength of Chinese Christian; we fail to 
realize that for them to do the work we desire 
them to undertake, the standards of that work 
must be in keeping with their strength. “ fCR, 
Editorial b, 1912:258-9) — 
For instance, 
"[t]o introduce the expensive, and sometimes 
luxurious, equipment of the Western churches 
into China means to keep the standard of 
evangelistic work where it cannot be maintained, 
unless the Westerners assist." (CR, Editorial b, 
1912:258-9) 
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In this case, even the equipments of the western church 
might be too luxurious to be installed in the churches of 
China. As well, it made the Chinese churches permanently 
depend on missionary assistance if the Chinese churches 
followed fully the western standards laid down by the 
missionaries. These practices would become the obstacles 
of indigenous evangelization of China. Therefore, the 
writer suggested that 
"[i]f the Chinese Christians are to undertake 
the work of the Chinese churches, it goes 
without saying that their churches must be run 
on a Chinese basis.'' (OT, Editorial b, 1912:259, 
emphasis added) 
In other words, the standard of the evangelical work had 
to be defined in reference to the strength of the Chinese 
Protestants in all aspects, such as their financial and 
administrative capacity. 
Although the problem of western criteria was noted, ； 
i' » the main concern of the writer was still the independence 
of the church organization. He pointed out that: | 
"When the Chinese were left to themselves..., , 
the equipment of the work done by them is more 
in keeping with their strength and ability.“ 
(QE, Editorial b, 1912:259, emphasis added) 
In addition, he reminded his fellow missionaries: 
"there must be an increasing care in the way 
that the Western models and methods are urged 
upon the Chinese Christians;” 
and, 
"nothing West is essential." (CR, Editorial b, 
1912:259) 
A church might actualize indigenization and contribute to 
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indigenous evangelization of China when it could acquire 
an independence from foreign influence. Indigenization, 
in his opinion, was the problem of the ethnicity of the 
church leaders. If the church was run by Chinese 
Protestants, the indigenous ways of management and 
evangelical work would simultaneously emerge. 
However, after years of preponderance and practice, 
the Protestants began to recognize that indigenization of 
the church was not concerned with the origins of the 
financial support or of the church leaders alone. 
"For a movement to become creatively indigenous 
is a process of growth It cannot be measured 
or stated in terms of bricks and mortars, of , 
dollars and cents, or even of authority and j 
control." (CR, Ward, 1924:574) | 
i 
Indigenization of the religion, according to this saying, ！ 
was not determined by the financial sources and ethnicity 丨 
of the persons in charge. The Chinese Protestants would 
I 
I 
not naturally run a church in a so-called Chinese or 
indigenous way, even after they took up the leadership of 丨； 
the church and obtained their financial support from the , 
native converts. As one missionary observed, though the 
Chinese Protestants were given the final responsibility 
from their former missionary leaders, they still followed 
the original ways of administration in church affairs. 
The missionary further admitted: 
"it is. . .true that the ways in which we have 
organised and interpreted Christianity are 
essentially Western,'* {CR, Ward, 1924:574, 
emphasis added) 
Since the churches or other Protestant organizations, such 
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as schools or clinics, were founded by the missionaries 
when they started their works in China, the organizational 
forms of these enterprises actually followed those 
developed in the West. Despite the transference of 
leadership from the foreign missionaries to the Chinese 
leaders, these organizations still operated in their 
original ways. The western organizational forms were so 
well-established that a Chinese Protestant leader even 
questioned 
"whether the forms of religious organization 
into which Christianity has set in the West, can 
ever become indigenous to the Orient.“ (CR, 
Ward, 1924:575) — 
And a missionary also doubted that: 
"to hand over to a group of Chinese employees 
and board-members administration of an 
organization set up along western line, will not j 
entirely meet the difficulty [of 
indigenization]," (CR, Ward, 1924:575, note 
added) 
because what would follow was the Chinese Protestants' ！ 
I 
I 
"wholesale acceptance of customs, traditions, 
forms, institutions and methods.“ (CR, Cheng, 
1922:386) 一 1 
It was then questionable ^ 
"whether Christianity, without complete break 
with Western forms and institutions, can ever 
become an organic part of the country's national 
life, and express for the people at large the 
true genius in China." (CR, Ward, 1924:575) 
In this regard, the self-support of the Chinese Church was 
only a nominal indigenous church. It could not be fully 
implanted in China if the western ways of administration 
were still in practice. 
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The continuity of western organizational practices 
was attributed to several reasons. Firstly, when the 
Chinese Protestants took over the leadership of the 
church, the church was already in full operation under the 
direction of the missionaries, with its various programmes 
already in progress. 
"Under the pressure of carrying on activities 
already in motion, their programs are usually so 
crowded that little time is left for 
concentrated thought." (CR, Ward, 1924:576) 
To continue the operation of the church, the Chinese 
leaders had to preoccupied themselves with these works. 
However, since 
i "much time and quiet concentration are needed on 
the part of a Chinese board or staff if they are 
to re-think the organizations, policies, and 
modes of expression of the work in hand, in i 
order to direct its growth along lines 
characteristically Chinese," (CR, Ward, 
1924:576) 一 , 
they could then make no effort in undertaking such a 
I 






Secondly, though the missionaries had withdrawn from 
the leading positions of the church, they still remained 
as "advisors", "senior workers" or 
"representatives of the powerful bodies which 
are able, and sometimes willing to impose rigid 
and often thoroughly Western terms as the 
condition of their contributions of the money 
and missionaries." (CR, Ward, 1924:576) 
The existence of this stratum of foreigners made the even 
proclamation of self-support of the Chinese Protestants 
really nominal and so as the indigenous ways of practice. 
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Perhaps the most fundamental problem which impeded 
the development of the indigenous church remained in the 
Chinese leaders themselves. They 
"have spent their most formative years under 
strong Western influence, and, when ready to 
take up work, have been placed in positions of 
great responsibility in institutions whose type 
and method are already set and established in a 
Western mould." (CR. Ward, 1924:576) 
In the course of training to be the church leaders, the 
Chinese Protestants acquired the western ways of 
administrating the religious organizations from their 
mentors. Moreover, the pressure of carrying on the 
existing church business exhausted their energy for 
reformulating the mode of organizations. So, 
Protestantism, in terms of the ways of practice, was still 
a foreign religion, even though the leaders of the 
churches were native people. The recognition of the 
problem finally crystallized in one of the statements in 
I 
"the Message of the Church" of the National Christian ‘ 
普 
Conference in 1922, which declared that: ； 
. i "the time has come when Chinese Christians j 
should make a careful study and with courageous 
experimentation find out what are the forms and 
organizations and methods that are most 
practicable and helpful for the establishment of 
an indigenous Church.” (CR. Report of Commission 
III, The National Christian Conference, 
1922:370) 
Being generally regarded as a landmark in achieving the 
indigenization of the Protestant Church, the 1922 National 
Christian Conference explicitly stated the significance of 
searching for an indigenous way of administrating the 
church, which indeed widened the scope of the discourse on 
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the indigenization issue. 
In the foregoing discussion, we can observe there is 
a growing awareness on the profundity of the question of 
indigenous church. Beginning with viewing it primarily as 
a financial problem, more and more aspects of the church 
activities were seen as relevant to it. If the question 
of indigenous leadership is one step forward in 
approaching the problem, it is however but half of the 
whole journey. Further exploration into the problem | 
reveals that the way of practice in the religious ; 
organizations should also be taken into account. Even 
more generally, not only the way of practice in 
organization, but also the way of life as a whole must be 
I 
I dealt with before the religion can fully develop in the 
I indigenous direction. In the following discussion, we 
f 
will turn to consider how such general recognition on the • 
r / 
fundamental distinction between the Oriental and I 
I, 
Occidental ways of life, that is, the divergence of the f 
two cultures, become the central theme of the discourse on ^ 
indigenous church. 
bidigenization as an Adaption in the Chinese Culture 
The introduction of the cultural dimension into the 
discourse on indigenous church was both a natural 
evolution in intellectual discussion on the question of 
indigenization of the church among the Protestants; and, 
a "response" stimulated by the challenges of the Anti-
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Christian Movements in the 1920s. (Chao 1986:3) 
The missionaries and the Chinese Protestants 
initially did not place the issue of cultural difference 
in their agenda on the indigenization of the Chinese 
Church. In the Report of the Special Committee on the 
Chinese Church of the China Continuation Committee 
submitted in 1917, the notion of "Chinese Church" was 
mainly understood as an independent church organization, 
which was a 
"permanent, self-governing, self-propagating, 
self-supporting body." (CR, Cheng, 1917:359) 
Even the issue of organizational form of the church was 
also treated unproblematic: 
I 
"The committee, while recognizing the importance j 
of devoting careful thought to the forms which 
church organization in China take, and to the i 
methods of work through which the life of the . 
Church expresses itself, desires to record its � 
conviction, which it believes to be shared by } 
all servants of God in China, that the Church of ’ 
Christ is pre-eminently a spiritual institution ？ 
with Divine Lord as its Supreme Head. The :: 
committee therefore urges the laying of more i 
emphasis on the strengthening of the spiritual / 
life of the Church without which no methods and 
plans can achieve the great work...[of] 
evangelization and conversion of the people of 
China and of the whole world. “ (CR, Cheng, 
1917:359-60) 
By emphasizing the spiritual nature of the church, the 
report depicted an international and universal image for 
the church: 
"The love of one's country is at once the duty 
and privilege of each citizen Nevertheless, 
the Christian outlook is beyond national 
boundaries, and the Church of Christ is 
essentially universal [The] spirit of 
international patriotism is the great principle 
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of Christianity.“ (CR, Cheng, 1917:360) 
The cultural issues tackled in this Report were two of the 
traditional Chinese cultural practices, namely, polygamy 
and ancestor worship. In the view of the Protestants, 
they were in conflict with their religious belief and were 
simply resolved by prohibiting these practices among the 
Chinese Protestants. In other words, the issues arising 
from the divergences between the Chinese and Western 
cultures were regarded by disregarding the relative 
significance of the Chinese culture in the religion and 
condemning them as evil under the so-called divine, but 
Western in nature, standards. (CR, Cheng, 1917:360-9) 
Though the growing concern on the cultural dimension 
in the discourse on indigenous church was stimulated by : 
f 
the Anti-Christian movements, the origin of such concern 
I 
was strictly speaking not the result of these movements. \ \ 
A more deep-rooted cause was the May Fourth Movement of I 
|丨| 
1919, which fostered the growth and prevalence of i 
patriotic spirit among the Chinese after the eruption of � 
this movement. Since this patriotic spirit was too strong 
to be ignored, a group of Protestant leaders — both 
foreigners and Chinese — attempted to respond to it by 
organizing a conference entitled "The China For Christ" in 
December, 1919. 
The central question that the Conference aimed to 
tackle was: 
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"How can the Christian Church best help China?" 
(^, Editorial a, 1920:3) 
In the Conference, the Protestant leaders came to realize 
that 
"China's dangerous political situation made it 
necessary for the Christian forces to consider 
her needs nationally.“ 
Therefore, 
"[t]he Christian Church must learn how to 
express its patriotism in a Christian way • • • 
[and] to apply Christianity nationally.“ (CR, 
Editorial a, 1920:3-4) — 
In other words, in addition to viewing the Chinese as a 
people who needed a "true" religion, the Protestant 
leaders commenced to think about the relevance and 
contribution of the religion to China in considering it as 
a nation. To fulfil such an aspiration, the Conference 丨 
r ,彳 decided to put forward a "China for Christ Movement." 
I 1 
I ,« I! 
It is interesting that in discussing the j 
I 
establishment of an executive committee to promote the I 
,' 
movement, � 
"there arose.•.a vague feeling in the Conference � 
that for the formation of a China For Christ 
Movement things were not working quite right." 
(OT, Editorial d, 1920:6) 
The uncomfortable feeling shared among the participants 
was the worry about the 
"danger that a Westernized program would be 
mistaken for a Chinese movement.“ (CR, Editorial 
d, 1920:6) 
At the same time, the delegates 
"were convinced that to be a success this 
movement must be Chinese in leadership.“ (CR, 
Editorial d, 1920:6-7) 一 
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At last, they resolved the problem by appointing both 
missionaries and Chinese leaders to fulfil the major 
leading positions in the movement. 
The "China For Christ" Conference only indicated the 
prelude of the concern on the cultural indigenization of 
the Protestant Church. Though the delegates began to be 
aware of the issue of cultural distinction, they still 
tried to resolve it within the conventional framework by 
defining the problem as that of leadership. As mentioned 
before, it was the Anti-Christian Movements in 1920s that 
intensified the awareness of the cleavage in the cultures 
between the Chinese and the Westerner. In the tides of 
t 
nationalism, the Protestant Church was accused of its ‘ 
I relations to imperialism. Such accusations alerted the ； i fl 
Protestants that I 
I 
"the non-Christian Chinese still regard i 
Christianity as a foreign religion.“ (CR, Lew, ‘ 
1922:299, emphasis added) 一 | 
Though the missionaries as well as the Chinese Protestants | 
tried hard to render the church indigenous, the general � 
public still did not accept it as a native fellow. Some 
Protestants acutely discerned a missing link between 
Protestantism and the Chinese society. On the basis of 
the debates and discussions in the indigenization of the 
church, the Protestants had to advance and broaden further 
the discourse on an indigenous church. 
The National Christian Conference held in 1922 
104 
signified an important step advanced in such enterprise. 
By using "The Chinese Church" as its central theme, the 
Conference aimed to emphasize the importance of an 
indigenous church for China. It was not a new vision for 
the Protestants in China, as much discussion had already 
taken place. The breakthrough in this Conference was, 
however, a new understanding of the entire issue. In 
addition to the aforementioned dimensions, such as sources 
of financial support, ethnicity of leadership, and style 
' / 
of organizational practice, the Protestants then realized ； 
that the problem should be located in a broader context of ！ 
the cultural difference between the Western and Chinese j 
, if societies. As soon as the preparation work for the ， \ Conference commenced, one observed: ) 
• • ^ ' 
"The keynote of the coming National Christian ' 
Conference will be the assimilation of | 
Christianity by Chinese life and thought. This | 
Conference will formally mark the entry of I 
Christianity in China into the period of its ^ 
naturalization For the Chinese Church it ； 
means the necessity of presenting the Christian ;• 
message in Chinese terms and making this message 
and the resulting Christian life real to China." | 
(CR, Editorial, 1920:817-8, emphasis added) y 
The opening address of the Conference could well represent 
this general orientation in a more explicit way. In it, 
the Chairman firstly recognized that 
"Christianity in China is seriously handicapped 
at the present time by being regarded as a 
foreign religion.” (CR, Cheng, 1922:386) 
After pinpointing the problem, he further emphasized that 
"the most serious aspect of this problem...is 
the dependence of the Chinese Church.•.upon the 
thoughts, ideas, institutions and methods of 
work of others “ (CR, Cheng, 1922:386) 
105 
Such dependence made the Church 
"has taken far too many things for granted in an 
unquestioning way, and has not developed 
sufficiently in independent thinking and in 
forming its own judgements.“ {CR, Cheng, 
1922:386, emphasis added) 一 
After acknowledging the distinctly western colouring 
in the religion, he reminded his fellow countrymen that 
"while holding true to the essential spirit of 
Christianity, it may still be free to express 
that spirit in ways suitable to the people in 
this land." (CR, Cheng, 1922:387) ‘ 
t In making such pronouncement, he clearly stated that the 
( 






"these questions [of the Chinese Church] must be \ 
approached from the Chinese point of view.“ (CR, \ 
Cheng, 1922:387) — !, 
J In this opening address, the chariman pointed out that as i 
-. I 
Protestantism had developed in the West, the religion ^ 
intermingled with the Western culture and this cultural i 
'f 
endowment created a barrier for the Chinese to accept and I 
J 
to convert into the religion. Recognizing the difference 
in cultural traditions means that such barrier must be 
broken down before the problem of indigenization can be 
resolved. 
A more elaborate declaration following the same 
spirit appeared in the Report of the Conmiission III of the 
Conference, which was with the title of "The Message of 
the Church" to both the Protestants and the common people 
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of China. As well, it was also a statement on the 
developmental direction of the Chinese Church. In the 
section "The Indigenous Church", the Chinese Protestant 
leaders jointly declared that: 
(i) "we wish to voice the sentiment of our 
people that the wholesales, uncritical 
acceptance of the traditions, forms and 
organizations of the West and the slavish 
imitation of these are not conducive to the 
building of a permanent genius Christian Church 
in China；“ 
(ii) "the history of China, the characteristic 
of the people, the nature of the work, the ‘ 
results of our past experience, and the rapidly > 
changing conditions of the country all demand an 
indigenous Church which will present an 
indigenous Christianity, a Christianity which 
does not sever its continuity with the > 
historical Churches but at the same time takes ； 
cognizance of the spiritual inheritance of the f 
Chinese race;” 丨！ ) 
(iii) "the time has come when Chinese Christian | 
should make a careful study and with courageous '| 
experimentation find out what are the forms and j 
organizations and methods that are most | 
practicable and helpful for the establishment of S 
an indigenous church.“ (CR, Report of the i 
Commission III, The National Christian 丨 
Conference, 1922:370, emphasis added) | i' 
In sum, all these statements pointed to the fact that f 
/ 
there existed a great difference between the Western and 
the Chinese cultures, which mattered to the presentation 
of the religious message and the actualization of 
religious practice of Protestantism in Chinese society. 
The awareness of problem of indigenization in the 
cultural dimensions, as manifested in the concerns of the 
ideas, thoughts, methods of work, forms of organizations, 
institutions, and traditions, was officially consolidated 
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in these statements. Those terms, such as "spiritual 
heritage of the Chinese race," "the history of China," and 
"the characteristic of the people", reveal that the 
Protestants in China, no matter foreigners or natives, 
eventually recognized the crux of the problem of 
indigenization was the cultural difference between the two 
civilizations. 
The recognition of the significance of Chinese 
/ 
culture opened up a new horizon for in the development of 丨 
indigenization enterprise of the church. As proposed by \ 
i,i the Standing Committee on the Indigenous Church of the : 
1« 
National Christian Council in its annual meeting of 1925, '' 
one of the tasks for the Committee was above all to ^ 
I 
"seek to discover what are the elements of ] 
permanent value in Chinese Civilization," (CR, j 
Lyon, 1925:818) — | 
I in order to search for the cultural ground of L 
1 indigenization. Following this orientation, different | 
‘ I 丨' 
approaches were articulated to fulfil the task. We will | 
present some examples of these approaches which would ^ 
represent the general orientation of the effort of the 
Protestants then. 
To present the Protestant ideas to the Chinese in an 
indigenous manner, one missionary proposed to adopted 
"indigenous religious phrases that may be used 
to interpret the Christian Message." (CR, 
Reichelt, 1927:123-6) — 
Since, 
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"some, phrases in Buddhist and Taoist writings 
and ritual...would enrich Christian terminology 
to a great extent,"(迎，Reichelt, 1927:123) 
and, 
“[t]hese words and phrases have gradually been 
�baptized' and filled with Christian spirit, so 
they are now do excellent service in the great 
work of the extension of God's Kingdom in this 
land," (CR, Reichelt, 1927:123) 
the introduction of such terminologies, then, 
"is a field where much could be accomplished for 
the building up of �an indigenous Chinese 
Church"" (ra, Reichelt, 1927:123, original 
emphasis) • 
The indigenous understanding on the religion, in the 
i； 
author's opinicim, is the foundation of the indigenous 
!( 
church, which can be faciliated by adopting the religious ； 
ii/ 丨丨 
terminologies that are already existing in the religions ：! ) 
of Chinese traditional culture. The author followed to i f 
present some of the indigenous terminologies which he I 
thought could be fulfill such purpose, for example, 丨 
} 
chengdao means eternal salvation, kaijuewu is great \ 
•！ 
awakening, yizhenfajie signifies the Kingdom of God, and '；' ^ ^^  I 
so forth. j 
However, some would not tackle the problem at such a 
superficial level. Instead, they sought for the common 
ground of communication in a deeper level of both the 
cultures. In their discussions, Confucianism was mainly 
regarded as core of Chinese culture. A Chinese Protestant 
intellectual, who was knowledgeable in both of the Chinese 
classics and Protestant theology, suggested to understand 
"Christianity in the light of Confucian Thought" 
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(CR, Wu, 1931： 21-29) 
What he wanted to demonstrate was the mutual compatibility 
of both the Chinese cultural tradition and Protestant 
religion. In so doing, he firstly pointed out that 
"every religion … h a s , in the course of time, 
become burdened with ritual, and finally, has 
engaged in the practice of promiscuous 
proselytism which eventually caused its orthodox 
teaching to sink into obscurity. “ (CR, Wu, 
1931:21) 一 
The religion of Protestantism was no exception of this 
obscurity. In the course of its development, “ 
丨, 
"the misirvterpretation of His [i.e. Jesus] 
teaching by His disciples and many distorted ;| 
opinions handed down through the Church.“ (CR, ; 
Wu, 1931:21, note added) 一 \ 
I' 
For this reason, f 
1 
"Christianity • • • should not be approached ) 
through its Bible, its ecclesiastical polity, J 
the Church or its believers. ” (CR, Wu, 1931:21) ，丨 • l( ^ 
Instead, 丨 j 
“[w]e must emphasize its teaching … [ w h i c h ] /, 
should be confine to the ideals as illustrated 丨 
by the words and conducts of its founder, ：! Jesus." (CR. Wu, 1931:21) ; 
j/' 
By confining the religion to such a limited area, the / 
author could perceive the religion in a "comparatively 
pure and simple" form. 
On the other hand, such kind of reducing practice 
could also be applied to the thought of Confucianism. The 
"Confucian thinking" he then obtained only referred to 
"the teachings of the most representative 
scholars from Confucius to Shen Tsu.“ (CR, Wu, 
1931:21) 一 
The reduction to their essential forms of both the 
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religion and the Chinese cultural tradition facilitated to 
achieve a common ground for the comparison between them. 
And, the author, after comparing these two systems of 
thought, commented that 
"[j]udging from the standpoint of Confucian 
thinking, we may say that Jesus' program of 
reform with his personal enthusiasm and idealism 
is in complete harmony with the Confucian 
program of personal cultivation and national 
pacification." (^, Wu, 1931:27, emphasisadded) 
In other words, what the author had demonstrated was that 
there existed no incompatibility between Protestantism and 
Confucianism. The compatability between the religion and 
the Chinese cultural tradition could serve as the 
foundation of the development of indigenous Protestantism 
as well as indigenous Chinese Church. 
Apart from pitching the discourse on indigenization 
at a philosophical level, other attempted to make a 
comprehensive exposition on the ethics of Confucianism 
(CR, Lacy, 1931:29) which could make room for the dialogue 
between the two value systems. As a Chinese church leader 
pointed out: 
"the height of Chinese thought is ethical," (CR^ 
Wei, 1926:119) 一 
a viable way to indigenization is "[t]o Christianize 
Chinese life," which means 
"to change the very basis of its morality, to 
substitute a personal God, the Father of Jesus 
and of all men for the impersonal, 
pantheistic, nature.” (CR, Wei, 1926:119) 
If the "Christianization of Chinese Life" is achieved, 
"it will express itself in Chinese family, the 
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Chinese society, and the Chinese state, as well 
as the Chinese church," (CR, Wei, 1926:119) 
and, 
“[w]hen the form is genuinely Chinese, it is 
indigenous." (CR, Wei, 1926:119) 
Therefore, for the same author, 
“[w]hat would make the Church in China 
indigenous? Certainly the body of its membership 
rmst be Chinese, its leadership assumed by 
Chinese men, and the money to finance its 
activities and institutions largely from Chinese 
sources,... the motive force behind them is 
from Chinese Christians, and ••• all the 
activities and institutions are the natural and 
spontaneous forms of expression of the Christian 
life in Chinese Christians. “ (CR, Wei, 
1926:120) 一 
In addition to the native leadership and financial 
resource, it is the Protestant ways of whole life (whether 
directly relevant to religion or not) in Chinese manner 
that defines the indigenousness of the Chinese church. 
Although different ways proposed were pitching at 
different dimensions of culture, the common resource for 
them to establish the ground of indigenization was the 
corpus of Chinese traditional culture. Building upon such 
cultural foundation of Chinese Civilization, 
"the indigenous church should be one upon which 
• •• will be full of patriotism. “ (CR, Chao, 
1925:497) 
By fully identifying with the Chinese traditional culture, 
a sense of patriotism and identity would emerge within the 
church. This would at the same time accomplish the task 
of complete indigenization and resolve the challenge of 
« 
imperialistic association as well. 
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A concluding description of the ideal of indigenous 
church can be found in an articulation of a Chinese 
Protestant leader: 
"The indigenous church is one 1) which conserves 
and unifies all truths contained in the 
Christian religion and in China's ancient 
civilization and 2) which thus manifests and 
expresses the religious life and experiences of 
the Chinese Christians in a fashion that is 
native and natural to them.•• [T]his church will 
be one 3)entirely supported by Chinese money, 4) 
wholly governed by Chinese Christians, 5) 
completely re-organized to suit the Chinese 
genius, and 6) freely enriched by Chinese 
thought on theological definitions and 
manifestations." (CR, Chao, 1925:497) 
In this concluding statement, several emphases appeared in 
our previous discussion converge to become the defining 
parameters of the Chinese indigenous church. In addition 
to the financial and administrative independence, the 
emphasis on the cultural tradition of China, which 
manifested in the recognition of the place of "Chinese 
i 
genius" in organizational forms and the synthesis of the 
Chinese thought with Protestant theology, is the deeper 
foundation for facilitating the financial and the 
administrative indigenizatioru 
In the discussion of the practical problem of 
indigenization of the church, while the writer conceived 
"the problem of the indigenous church resolves 
itself into the question of leadership," (CR, 
Chao, 1925:498) 一 
he immediately pointed out that the leaders who could 
properly facilitate the indigenization of the church had 
to 
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"haye sufficient respect for their own 
civilization and • • • understand the genius of 
their own culture and heritage." (CR, Chao, 
1925:499) — 
Otherwise, they are but "half foreigners." The proper 
indigenous leaders would not only resolve the problem of 
administrative self-government, but also that of financial 
self-support. An opinion found in the National Christian 
Conference of 1922 explained why the Chinese Christians 
did not dare to contribute more to the Church in order to 
attain financial self-support. In the report of a Chinese 
member who investigated the problem of financial 
independence, he particularly pointed out one significant 
reasons why the Chinese Protestant did not want to do so. 
It was because 
"the fund is either administered by foreigners 
or placed in the hands of Chinese leaders who 
are just the types of men demanded by the 
missionaries." (CR, Lew, 1922:303) 
And, in some of the responses from his fellow Chinese 
Protestants, they claimed that if there were qualified 
leaders and pastors who were well-trained, responsible and 
with independent judgement, the fellow Chinese would 
support them voluntarily. (^, Lew, 1922:303) The lack of 
autonomy of church organization and native style of 
administration discouraged the Chinese Protestants from 
contributing their money to it. Viewing in this light, 
the indigenous cultural elements must be incorporated in 
the religion along with the process of financial and 
administrative independence of the Church in order to 
« 
realize the genuine indigenous church. 
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Remarks on the Discourse on the Ideal of Indigenous Church 
From the above articulations, we can observe the main 
line of development of the discourse on the indigenous 
church and how it finally comes to address the issue of 
the divergence of the two cultural traditions. In fact, 
the entire discussion on the ways of synthesizing the 
Chinese culture and Protestantism is far more complex than 
the articulations raentioned before. Since some other 
prominent works have provided more comprehensive 
expositions on the subject, (see e.g. Chao 1986; Lam 1983; 
Ling 1981) we will not go into a more detailed discussion. 
What we try to emphasize, instead, is the distinctive 
characteristic of discourse on the ideal of indigenous 
church in regarding to the interrelation between the three 
discursive themes. Firstly, while some would think that 
the cultural dimension was by principle considered as 
indispensable for the indigenization enterprise" the 
financial and administrative independence stand as a 
paramount theme in the indigenous discursive formation. 
So, it should be considered separately. In fact, Chao has 
shown us that the concern about Chinese cultural 
foundation in the indigenous discourse was only actively 
articulated in the 1920s. After the tides of Anti-
Christian Movement died down from 1927, the discussion on 
2por example, in Chao's study, the definition of the 
indigenous church is: "A Chinese indigenous church would be an 
independent, non-denominational church, suited to the ethnic 
characteristics of the Chinese people and integrated with Chinese 
culture and ways of life." (Chao 1986:249) 
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the cultural dimension of in the indigenous discourse also 
declined. It is the reason why Chao called the period 
between 1922 and 1927 as the active era of the indigenous 
church movement. Since he adopts the definition of 
indigenous church in all its financial, organizational, 
and cultural terms, the fading out of the discourse on 
cultural dimension implies the end of this active era. 
Yet, the discourse on financial and administrative 
dimensions was still continued after 1920s. Therefore, it 
is more adequate to depict the discourse by separating 
these two themes of independence of church organization 
and the adaptation of Protestantism to Chinese culture. 
Secondly, the notion of the Chinese culture in the 
indigenization discourse is mainly confined to the 
traditional culture of China. The underlying assumption 
in this identification is that there is a set of "elements 
of permanent values" in Chinese civilization which has 
been existing in the past as well as in present. Through 
studying the cultural tradition of China, this set of 
"elements" can be identified and thus facilitate the 
assimilation of Protestantism by providing the "Chinese 
stuff" for the generation of the Chinese Protestantism. 
It was believed that such "Chinese Protestantism" can be 
an affirmative response toward the challenge of anti-
imperialism and patriotism. However, such response seemed 
to be intellectualistic and remote for the ordinary 
people, especially when facing with their daily social and 
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personal problems. The little relevance of the discourse 
on cultural dimension to the daily practice of the common 
people can then account for the decline of the discourse 
on indigenization at the cultural dimension when the 
social pressure retreats from its peak. While the 
challenge of the nationalistic culture no longer threatens 
the religion, the Protestants were more interested in some 
other urgent issues concerning with the survival of the 
Church, above all, its financial problem. 
However, if the cultural issue is considered as 
"remote" and "intellectualistic" by the Protestants, it 
reflects the limited yet problematic understanding on the 
entire issue. Culture, in a social scientific sense, 
denotes symbolic expression of the meaning from which 
human derives the attitudes and ways of life. It may be 
revealed in, but not equivalent to, the classical texts or 
ideas of a religion or a civilization. However, this 
limited understanding was that of the indigenization 
discourse on cultural dimension of Chinese Protestantism. 
The discussion and interpretation of culture, which is the 
primary step for cultural adaption, must be grounded on 
the social practices of the cultural bearers. Only in 
this way the religious practice, or social practice in 
general, which endowed with a foreign cultural 
disposition, could render an indigenous element at both 
the ideational and practical dimension. 
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In the case of Chinese Protestantism, albeit its 
emergence from the problem of organizational practice of 
the religious practitioners, the entire discourse on the 
cultural indigenization revolved only around an 
ideational, or philosophical, level. The focal point of 
discussion was the compatibility between the ideas, 
principles, and ethical values of the Chinese traditional 
culture and the Protestant religion. This kind of 
discussion is essential to the indigenization of the 
religion, since it is the prerequisite for the further 
discussion and formulation of the practical orientation of 
the converts in an indigenous manner. However, pitching 
at this abstract level, the discourse has little relevance 
to the daily practice of the Chinese Protestants. In 
other words, the discourse on indigenous church at 
cultural level is far away from the concrete constitution 
of the guidance on social practice. Therefore, it is also 
far away from achieving a fuller sense of cultural 
indigenization. Commenting on the entire discourse on 
indigenous church, Chao could only admit that: 
"Even the most active participants in the 
indigenous church debate could succeed only in 
giving their definitions of what an indigenous 
church should be and in prescribing the 
conditions for indigenization. At best they 
helped to provide some ideological guidelines 
for creating Chinese indigenous Christianity, 
but they were not able to draw up detailed 
blueprints for creating indigenous church, nor 
did they succeed in actually establishing a mass 
independent church movement.“ (Chao 1986:274-5) 
Due to pitching the discussion at such an abstract and 
ideational level, the indigenization discourse at cultural 
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level can hardly be successful in providing any concrete 
agenda for the establishment of the church in practical 
sense. Therefore, it is regarded as remote and 
intellectualistic and cannot arouse the attention of the 
Chinese Protestants in general. It is no difficult to 
understand why a later commentator he expressed a negative 
view on the indigenization debate: 
"The impression which I have recieved is that 
most of the writers are groping in the dark and 
have not yet struck out on a path that leads 
somewhere,“ (Lee 1974:7) 
and, 
"the endeavors in indigenous theological 
thinking are like a piece of over-cropped land 
whose fertility is nearly exhausted.»' (Lee 
1974:8) 
The limited understanding on the notion of culture could 
not direct the discussion toward the formation of 
indigenous way of religious as well as social practice, 
which is the genuine kernel of the issue of indigeniztion. 
In addition, the value of the Chinese traditional 
culture was under a great trial at the Republican era. In 
some people's eyes, the fundamental problem of China was 
exactly the nation's cultural heritage which hindered its 
social development and it was necessary to abandon the 
whole cultural tradition in order to escape from the 
present predicament of China. (Lin 1979) Therefore, to 
identify with the traditional culture may not be a 
suitable way for the Protestantism to be assimilated in 
the modern Chinese society. For an alternative path, 
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another discourse on the relevance of Protestantism to the 
contemporary Republican Chinese society was articulated, 
which dealt with the relation between Protestantism and 
the contemporary social issues, and practical implication 
of the religion for both the Protestants and the ordinary 
Chinese people. We will discuss this discursive formation 
in chapter five. Before this, we will first discuss how 
the religion is put in practice in the absence of an 
indigenous framework, which is articulated in the 
discourse on the practical guidance of the church 
institution for the Protestants. 
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CHAPTER rV 
Discourse on Church Institution 
Introduction 
The indigenous church represents the ideal of the 
Protestant Church in the land of China. Besides the 
general ideational notion of the indigenous church, the 
church also acquired certain guidances that instructed its 
operation on practical level. Analytically, this is the 
institutional imperative which governs the religious and 
social practices of the Chinese Protestants in the 
administration of the church. 
Institutions, from a sociological perspective, can be 
defined as 
"regulative principles which organize most of 
the activities of individuals in a society into 
definite organizational patterns from the point 
of view of some of the perennial, basic problems 
of any society and ordered social life." (Shils 
1968:410) 
Institutional guidances are these principles which sketch 
out the particular ways of practice for the social actors, 
which could be traced out from the institutional discourse 
of a particular group or community. From a cultural 
perspective, the institutional discourse can also be 
understood as the cultural crystallization of the 
structural relationships of the larger society in respect 
, to a particular group of people. In the foregoing chapter 
we have discussed the social institutional environments of 
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the Chinese Protestant Church. In this chapter, we are 
going to discuss how these structural relations were 
perceived and contributed to the formation of the 
practical guidance for the Chinese Protestants. We will 
revolve our discussion around three distinctive themes, 
which instructing the functions of individual churches to 
the localities they situated, of the interaction between 
these churches within the larger religious community of 
Chinese Protestantism, and of the external attitude toward 
the political institution of the nation. 
Church as a Community Centre 
While the church is a religious community, it is also 
a social institution. The orientation of the Protestant 
Church was by no means totally other-worldly. As an 
organization that is situating in the secular world, the 
Church must establish certain linkage with the wider 
society. Moreover, as one of the major tasks for the 
Church is its evangelical work, which aims to convert the 
non-believers, it is necessary for the Chinese Protestants 
to seek the way to communicate with their secular 
companions. All these demand the Chinese Protestants to 
tackle the relationship between their religious community 
and wider society. 
From the very beginning, the missionaries were 
concerned about the relevance of the Protestant religion 
to the life of the Chinese people. They knew that the 
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Chinese people would not accept a foreign religion that 
was unrelated to them. Social service, which was directly 
related to the daily life of the people, could then serve 
as such linkage. It was also the stepping stone for the 
evangelical work of the religion, since the missionaries 
could approach the ordinary people through providing 
social services. (Hyatt, 1966) Medical and educational 
services were the two major lines of service for the 
missionary work, which also made a great contribution in 
the modernization of these two areas of China.i 
After the missionaries successfully established the 
churches in China, social service did not fade out as if 
it had completed its mission. Rather, both the 
missionaries and the Chinese Protestants realized that it 
should be the essential part of the church affairs. The 
Protestant Church should not confine its area of work to 
the spiritual realm of individuals. Articulated in the 
Report of the China Continuation Committee, the Church 
proclaimed that 
"[a]s a group, in addition to emphasis on the 
application of the Gospel to individual needs, 
the Christian forces in China are assuming 
definitely their obligation to make Christian 
principles live in the social life of the 
Chinese people." (^, Reports of the China 
Continuation Committee, 1919:375) 
Religious salvation was of course the primary concern of 
the Protestants. However, a "complete gospel" should also 
iFor the contribution missionary medicine and education, see 
the case studies of Cheung (1988) in medical service-
Leung(1991), and Lutz (1971) in educational service. ‘ 
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deal with the converts' secular daily lives. 
Instrumentally, the provision of social services aimed to 
"establish a point of contact with classes of 
people as yet unreached by the Church by 
actually co-operating with members of the 
classes in forms of work that are of mutual 
interest." (OT, Wang, 1915:367) 
Moreover, 
"on� of the most effective ways to win 
individual Chinese is to show that Christianity 
makes men interested in their fellows to the 
extent of putting forth effort to improve a bad 
environment."(迎，Editorial, 1915:521) 
The Protestants could invite the participation of the non-
converts into the church activities through promoting the 
services for society, since these activities were 
targeting at serving the society they both resided. It 
thus paved the way to reach these non-believers. Also, a 
missionary pointed out: 
"The social approach will be the way by which 
the non-Christian will the most readily and 
adequately understand the ideals and purposes of 
Christianity." (CR, Kepler, 1920:26) 
The non-believed would then appreciate the advantages of 
the religion in these interactions with the Protestants by 
seeing its fostering of the altruistic spirit for their 
fellow common people. 
In a more religious tone, social service was an 
"extension" of the religion which was 
"a social, in addition to an individual, 
application of the gospel,“ (CR, Cressy, 
1920:237) 一 
since 
"the objective of social service work ••• [was] 
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to emphasize the importance of Christian life of 
every Christian finding expression in some form 
of disinterested service and to suggest lines of 
su<ph service which are proving successful in 
China." (CR, Wang, 1915:367, emphasis added) 
As the Protestants should practice their religion in their 
everyday lives, the provision of social services is an 
ideal way since it can at the same time be beneficial to 
the other people and be the demonstration of the virtue of 
the Protestants. Therefore, whether expressed in an 
instrumental or spiritual overtone, social service was 
recognized as an essential part of the church affair. 
The social services that the church concerned with 
were those related to the everyday life of the people. 
The activities of social service "should be suited to 
local needs." (CR, Gelwicks, 1920:192) In the 
Protestants' understanding, the ideal combination of the 
sacred and the secular aspects of the religion manifested 
in the notion of 
. k , , . - ' 
"the church as a centre of religious culture and 
of inspiration of social welfare." (CR, Burgess, 
1915:555-62) — 
In addition to the established organizations of social 
services such as the church schools and clinics, the 
Protestants further promoted their social service through 
the individual churches founded in different localities in 
China. The social goal of the church was to be 
"the social centre for all activities of the 
community.” (CR, Burgess, 1915:555) 
. Below are two lists of the items of suggested social 
welfare of the churches in China, which could illustrate 
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how the Protestants understood their responsibility in the 
community. List 1 was the recommendations adapted by the 
China Continuation Committee in 1915. List 2, however, 
represented a more ideal suggestion proposed by a 
missionary. 
List 1 
Y. Child Welfare — 
a. Work for babies 
b. Work for children's playgrounds 
2• Popular Education 
a. Work for illiterate adults. Organization of 
classes for the teaching of the "Six Hundred 
Character Books.“ 
b. Public lectures, emphasizing the benefits of 
education 
c. Work for the children who cannot afford to go to 
the regular schools. Organization of "half-day 
schools" or "seasonal" schools for them 
3. Public Health and Sanitation 
a. Against small-pox 
b. Against tuberculosis 
c. Against flies, mosquitoes and rats 
4. Community Welfare 
a. Road improvements, street cleaning and drainage 
b. Planting of trees, etc. 
5. Survey of city condition, especially for students 
Source: CR, Wang, 1915:369 
List 2 
A. Social service activities possible for any 
congregation 
1. Promote use of covered vaults so as to reduce 
breeding place of flies 
2. Help improve street drainage; have unhealthy 
places covered with dirt or ashes 
3. Teach mothers proper care of babies, especially 
in summer； show the use of cow, goat, buffalo, 
or pig milk for babies , 
4. Plant trees on bare hills 
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5. Seek help from Nanking University Agricultural 
Department in improving quality of seeds used 
and promoting better methods of farming 
6. Conduct a reading room for the church 
7. Teach phonetic reading and writing 
8. Distribute anti-opium, anti-alcohol, and anti-
disease literature 
9. Visit and help the sick 
10. Lead the community to provide an abode for 
unfortunates, such as cripples, blind and 
imbeciles, with endowed land whose produce could 
furnish their maintenance; each inmate, up to 
the limit of his ability, to work about the 
building or upon the land, instead of begging. 
Pay only for that labor which is needed to 
supplement that of inmates. Unemployed able-
bodies person should have a chance to work on 
these lands for their board. An arrangement like 
the above reduces the capital necessary to the 
minimum 
11. Oppose gambling and work for its suppression in 
the community 
B. Social service activities suited to a large community 
and a strong church membership 
12• Support and supervise day schools 
13. Lead classes in physical culture 
14. Conduct games rooms and recreation grounds 
15. Maintain eating rooms that sells food at cost 
16. Open trade school classes in which Christian 
artisans assist in training boys for a vocation 
17. Provide a cemetery for Christians, with a fund 
to help out the funeral expenses of those 
needing it 
C. Social service activities requiring expert leadership 
and training (also perhaps salaries) local assistants 
18. Evening educational classes 
19. Cooking and needle-craft classes or boys' 
industrial classes 
20. Educational pictures or illustrated lectures 
21. A dairy in which to raise cows or goats and sell 
pure milk 
22. Classes, primarily for Christians, for the study 
of social conditions and remedies 
23. Provision by the Church for believing widows and 
orphans of believers 
Source: CR, Gelwicks, 1920:193-194. 
Though these two plans were different in scale, 
degree of comprehensiveness, and ambition, they 
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nevertheless shared the similar orientation on the social 
services that the church should be responsible for. Child 
care, public sanitation, elementary education, the daily 
livelihood, and investigation for improving social 
conditions were their major concerns. What the church 
provided, in a sense, is the 
"repair service in a community, [which] is 
giving aid to those in n e e d , … a n d is getting 
rid of bad conditions in a community. “ (CR, 
Kulp, 1923:147, emphasis added) — 
Adopting a more positive saying, 
"the Church is • • • a factor in building up as 
perfect a community as possible.“ (CR, Heng, 
1921:698) — 
In order to be a religious and social centre 
simultaneously for providing the religious and social 
services for the common people in the community, the 
church leaders should act as the coordinator to promote 
social services. As described by a missionary, 
"the preacher. . .realizes. . .that he is not the 
oneto apply Christianity in all these fields; 
he is, however, the one to inspire the members 
of his congregation, whether merchants, 
engineers, lawyers, doctors, or professional 
social workers, to see their work and life there 
is opportunity and responsibility to apply the 
principles of Jesus Christ." (CR, Burgess, 
1915:556) — 
The church could, then, become a place of people 
"where those who have one common purpose may in 
fellowship and friendship naturally meet 
together and form plans for the welfare and 
betterment of their comnunity," (CR, Burgess, 
1915:556) — 
and the Chinese Church as a whole might 
"have a much wider influence in social and 
community life." (CR, Burgess, 1915:556) 
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As a result, the individual church could establish a 
closer relationship with the local community. Since the 
church could provide the activities that are essential for 
the people in it, it 
"will form an integral part of the community in 
which it located." fCR, Tsu, 1927:86) 
It then facilitates the implantation of the church in the 
Chinese society. 
Conclusively speaking, the Protestant did not 
disregard the social problems that disturbed the Chinese 
people. They did not preach a religion that ignored the 
actual problems of people and the society. Instead, they 
were enthusiastic in dealing with these problems by 
providing social services to improve the quality of the 
life of the common people. This could also pave the way 
for evangelizing the non-convert, since the provision of 
social service shows the goodness of the Protestant 
religion and acts as the bridge between the converts and 
the non-converts. Through the individual churches in the 
localities of China, the Protestants contributed to the 
everyday life of the Chinese common people. 
The provision of social services was an area that the 
government was insufficiently concerned with. Developed 
from this foundation, the Protestant church later 
participated in social reconstruction with the same base 
of community services. The most famous cases were the 
projects of rural reconstruction directed by various 
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Protestant leaders. Apart from the well-known figure, 
James Yen,2 another Protestant, Hsu Pao Ch'ien, was also 
an active member in this enterprise. Participating in an 
experiment at the county of Lichuan in Jiangxi, he 
explicitly proclaimed that the project's 
"primary purpose was social service, aiming at 
reconstructing all phases of rural life in a 
devastated area." (CR. Hsu, 1939:640) 
However, he at once qualified such a statement with a 
religious foundation: 
"it was essentially a religious community 
dedicated to social service.“ (CR, Hsu, 
1939:640) 一 
From the conception of the church as a social centre, what 
the Protestants discerned their social contribution to 
society is that of the social services to community in 
which the church situated. As the communal base for 
providing social service is the one of basic approaches 
for Protestant Church to contribute to the society, what 
it implies is the identification of the notion of social 
with that of communal. The participation in the provision 
of community charity is thus the participation of social 
affair. In order words, the understanding of the church 
as a community centre defines the scope of social concern 
of the Protestants. It is also the scope of social 
horizon in the institutional discourse of Chinese 
Protestantism. 
2por a biographical survey on Yen, please refer to Hayford 
(1990). 
130 
Church as a United Organization 
Individual churches lay their social foundation in 
the provision of social service to the local community. 
However, the individual churches did not operate alone in 
the land of China. As a member of a nation-wide religion, 
every church was assumed to participate in the larger 
religious community, which was known as the Protestant 
Church in a collective sense. In other words, besides the 
relationship with the local communities, the churches had 
to deal with the relationship with each other, since they 
shared the same allegiance of Protestantism. 
At the first glance, it should be natural for the 
Protestant churches to establish relations with each 
other, since they were the individual units of the same 
religion. But, as mentioned before, the churches in China 
were founded by different missions belonging to different 
denominations. These denominations, in their original 
western homelands, could be conceived as independent 
organizations and did not have any formal organizational 
relationship except, at the best, informal friendship. 
The doctrinal divergences and organizational independence 
made the Protestant Church appear only as a nominal 
collectivity. It had never attained the level of 
organizational integration as the Roman Catholic Church 
did. 
The organizational differentiation was conceived as 
131 
a hinderance for the development of Protestantism in 
China. In the western countries, denominationalism was 
partly recognized as the liberal manifestation of the 
religious beliefs of different people, though it was not 
without criticism. On the contrary, 
"the primary task which lies before the Chinese 
Church and the foreign missionary societies at 
work in China is the evangelization of that 
land." (CR, Hoste, 1917:350) 
Unlike its western brethens, China was not a country with 
a Judeo-Chr*istian tradition. Therefore, what was 
important to the Chinese Church was not a liberal 
manifestation and diversified blossoming of religious 
life, but the full evangelization of the whole country. 
As stated in one general statement of the China 
Continuation Committee on dealing with the issue of church 
unity: 
"To make Christ known to all the people is the 
ideal in the early stages of evangelizatioru" 
(CR, Hoste, 1917:353) 
In other words, the spread of the religion, the expansion 
of the r*eligious enterprise over the whole country, and 
the conversion of all the Chinese were more urgent matters 
than the exploration of the possibility of religious life. 
"For the accomplishment of this task, the proper 
interrelation of the forces and methods employed 
is scarcely less important than their adequacy 
and stability." (CR, Hoste, 1917:350, emphasis 
added) 
Viewing under this supreme command, organizational 
differentiation was perceived as a hinderance for 
Protestantism, since, 
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"Christian disunities ••• prevent the full use 
of Christian resources." (CR, Editorial, 
1928:136) 一 
Organizational differentiation resulted in isolation of 
the individual churches, unorganized developmental 
strategies of different denominations, or even competition 
among them. It could only waste the effort of the 
Protestants. The desire for unity of the Chinese churches 
was then mainly due to the practical consideration on the 
evangelization of the country. In the observation on the 
unions in undertaking evangelical work of different 
churches in some provinces in China, a missionary 
commented that: 
"The experience seems to show that the churches 
are drawing closer together, not so much because 
union is right in principle, but because the 
actual work to be done is so great, and the most 
economical and effective way of undertaking the 
task is by united effort at least in some lines 
of work." (CR, Warnshuis, 1918:653) 
The Protestants were not aware of the issue of unity 
of the Chinese Protestant Church. As the editor said: 
"The problem of Christian Unity was from 1907 on 
usually on the agenda of national Christian 
conferences." (CR, Editorial, 1933:553) 
These nation-wide conferences for the missionaries and 
Chinese Protestants were held for resolving the problem of 
unity. A remarkable success was made in the establishment 
of the China Continuation Committee in 1913, under the 
direction of the great English missionary leader. Dr. John 
R. Mott. The aim of the Committee was clearly declared to 
"promote the spirit and attitude of Christianity 
unity." (CR, Editorial, 1915:325-326) 
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More concretely, the works of the Committee were described 
as: 
"[i]n one sense the Committee is the clerical 
department of the missionary body; in another, 
the collector and disseminator of valuable 
general information and of stimulating plans for 
future work; in yet another sense it is the 
agent for bringing together those missionary 
interests that are working separately…• All 
its reports • • • express the many-sided 
activities of Christianity in China and, above 
all, its attempt to correlate its forces “ 
(迎， Reports of the China Continuation 
Committee, 1919:372, emphasis added) 
Under the China Continuation Committee, a Special 
Committee on Comity was established to suggest the 
principles for regulating the interactions between the 
churches. The general orientation of these principles 
indeed reflected in the title of the Special Committee. 
For the Committee, 
"comity may be defined as the spirit of 
considerateness and fair dealing." (CR, Hoste, 
1917:351) 一 
It was the primary attitude for the Protestants of 
different denominations to achieve the goal of unity among 
them. The emphasis on such a spirit was due to the fact 
that grievances sometimes appeared among the missionaries. 
When the missionaries of a mission encountered with those 
of other missions in the localities of missionary field, 
the latecomers 
"seem to establish themselves by the use of 
proselyting method." (OT, Hoste, 1917:350) 
Owing to the lack of communication among these independent 
organizations, their expansion resulted in competition for 
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membership and territories. At worst, one body might 
invite and accept those members originally belonging to 
other Protestant organizations. In the words of the 
Committee, such grievance mainly resulted from 
"misunderstandings" of the practitioners. So, the China 
Continuation Committee aimed to settle the conflict 
between different evangelical organizations during the 
promotion of their programmes by taking up the role of 
arbiter when disputes broke out among different 
organizations. 
However, the Committee was not a higher body than the 
individual churches. It just sought to promote 
cconmunication and conciliation among different 
organizations. More important, it could not deal with the 
differences regarding the fundamental principles of 
individual churches, that is, their theological and 
doctrinal traditions. As a missionary pointed out: 
"Differences in doctrinal belief are forming a 
barrier to the much talked of union of the whole 
Christian Church in China." (CR, Price, 
1923:199) 一 
So, in the general agreement on the relationship between 
different, 
"it is agreed that it will conduce to the 
interests of the Kingdom of Christ that all 
churches • • • can unite without compromising 
their own principles. . . , and also that any 
churches • • • can enter a federation without 
compromising their own principles." (CR, Hoste, 
1917:356) 一 
Based on the respect for the legacies of different 
Protestant traditions, the Committee did not try to assess 
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the adequacy of each of these traditions. In the 
agreement on the Arbitration and Conciliation, it first of 
all stated that 
"theprinciple of arbitration should be applied 
as widely as possible to all matters of dispute 
between missions or churches, provided that the 
fundamental principles of the ecclesiastical 
bodies concerned be not thereby called in 
question." (^, Hoste, 1917:352, emphasis added) 
In other words, the resolutions of the doctrinal 
divergence among different denominations was not, and 
could not, be the agenda of the Committee. The 
preservation of the laws and principles of different 
churches was so emphasized that even 
"though they may not at the present time be able 
to advance either to corporate union or to 
federation." (CR, Hoste, 1917:356) 
The avoidance of the discussion on theological 
controversies among different Protestant traditions later 
became the ground-rule for the Chinese Protestants to 
attain the unity of the Chinese Church. 
Another evidence can further illustrate such an 
insistence. In discussing the events of union of 
evangelical work between different churches mentioned 
before, the author 
appraised that: 
"In these campaigns there have been no 
denominational appeals. It has been recognized 
with great satisfaction that the essential 
message of the Gospel can be preached from an 
interdenominational platform without any 
compromise or surrender of religious 
convictions." (CR, Warnshuis, 1918:650) 
Moreover, the author also noticed that, in the 
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constitution of the union committee, there stated: 
"While the committee can have no mandatory 
powers over the constituent bodies, it shall be 
empowered to plan and execute policies and 
methods of work for the evangelization of the 
city." (溫 Warnshuis, 1918:651, emphasis added) 
The author's emphasis can well demonstrate the insistence 
on the traditional heritages of different denominations 
and the cooperative nature of their union. In every kind 
of union between the Protestant churches, the executive 
committee acquired no authority over the member 
organizations. As will be shown in the later discussion, 
much of the effort in achieving church unity was to 
sidestep such a rigid line of divisioru 
Apart from acting as the arbiter between the 
conflicting groups, the Special Committee also tried to 
promote this spirit of unity in a more positive way. It 
proposed some commonly accepted principles, which, on the 
one hand, could "prevent misunderstanding;»' and, on the 
other hand, 
"should prove a real help in dealing with those 
now creating trouble."(迎，Hoste, 1917:350) 
The principles boiled down to two general statements: 
“(i) Co-operative efforts; 
(ii) Hearty agreement and mutual considerateness 
with regard to separate efforts. (CR, Hoste, 
1917:350) 一 
These guidance for the missionary bodies was to promote 
the spirit of mutual cooperation and of mutual respect 
among the missions as well as the churches. Moreover, in 
the spirit of co-operation, the vision of evangelization 
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of the whole China could hopefully be achieved in the 
shortest period of time by the cooperative effort of these 
different bodies. 
The meaning of unity for the Chinese Protestant 
Church, in the goal of the Chinese Continuation Committee, 
was co-operation among different Protestant organizations 
in advancing the evangelical enterprise. Acknowledged as 
"co-operative service", an author succinctly illustrated 
its essential feature: 
••[it] recognizes the autonomy of the different 
groups, and does not involve the forced 
surrender of principles Participation in 
a common big task and a dominating loyalty to 
one leader will produce such a co-operation of 
resources ”腿，Editorial, 1919:216) 
Since it is difficult to unite the different denominations 
working in China into a coherent and distinctive 
organization, the more effective way to achieve a higher 
degree of unity is to attain a harmonious, or more 
desirable, cooperative relationship between these 
independent denominations. As a Chinese church leader 
pointed out: 
"unity does not mean uniformity It means 
unity of spirit from which unity of action 
results." (CR, Cheng, 1918:659) 
Another missionary also agreed that 
"the danger is that we shall confuse uniformity 
of expression with unity." (CR, Childs 
1921:742) 一 
Such kind of articulation signifies that the unity of the 
Chinese Church is in form of co-operation or of federation 
among different bodies, rather than that of a unified 
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organization in which the differences of different bodies 
disappear. 
In the last chapter, we have mentioned that the May 
Fourth Movement exerted a great impact on the thought of 
the Church. As in the discourse on indigenous church, the 
issue of church unity also caught the attention of the 
Chinese Protestants. Even before the outbreak of the May 
Fourth Movement, a Chinese church leader had articulated 
that for the growth of the Chinese Church, 
"[w]e must come out of our denominational and 
national boundaries, for the Church of Christ is 
one body ” (CR, Cheng, 1918:656) 
After seeing the enormous impact of the May Fourth 
Movement on the thought of the Chinese common people, the 
Protestants began to question why their religion 
"could not do what the popular movements [in the 
May Fourth era] have just done?" (OT, Hsu, 
1920:459) 一 
This question made the Protestants themselves undergo a 
critical re-examination on their religion. The same 
author pointed out that the "lack of a united front" was 
a factor which weakened the force of Chinese 
Protestantism. ( 溫 Hsu, 1920:460) The Chinese 
Protestants no longer satisfied with the notion of unity 
as cooperation among different denominations. The crux of 
the question of disunity is, as demonstrated in the 
previous discussion, the division engendered by 
denominationalism. For the Chinese Protestants, 
denominationalism should not have existed in China, since 
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it was brought into China by the missionaries. 
"Denominationalism has a past history in the 
West. But it should not bind those of the 
present generation. Especially meaningless 
Western divisions ought not to be imposed upon 
the Chinese Church.“ (CR, Hsu, 1920:464) 
As it was regarded as a "western" element of the religion, 
the quest for a greater degree of unity joined with the 
discourse on indigenous church. 
The quest for a united church was officially 
proclaimed in the National Christian Conference in 1922. 
The official statement on the issue of unity appeared as 
the opening section of the Conference declaration entitled 
the "Message of the Church." In the first statement, the 
Protestants leaders confessed: 
"We (^hinese Christians who represent the various 
leading denominations express our regret that we 
are divided by the denominationalism which comes 
from the West." {CR, Report of Comnission III, 
National Christian Council, 1922:369, emphasis 
added) 
After pinpointing the fault of denominationalism, they 
further indicated the negative result of such 
denominationalism: 
"we recognize fully that denominationalisni is 
t>ased upon difference, the historical 
significance of which, however real and vital to 
the missionaries from the West, are not shared 
by us Chinese. Therefore, denominationalism 
instead of being a source of inspiration, has 
been and is a source of confusion, bewilderment 
and insufficiency." {CR, Report of Commission 
III, National Christian Council, 1922:369) 
The statement, on the one hand, made the western 
influences the cause of disunity and, on the other hand, 
justified the quest of unity under the pursuit of the 
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indigenous church. Following this quest, the formation of 
an organization of the National Christian Council was 
proposed and planned by one of the commission of the 
Conference, whose task was the "Co-ordination and Co-
operation in the Work of the Church". The Council aimed 
"to foster and express the fellowship and unity 
of the Chinese Church in China." (CR, 1923:519) 
The ideal of a united church, over and above the 
cooperation between different churches of denominations, 
is the formation of an exclusive ecclesiastical 
organization which embraced all the Protestants in China. 
The difficulty of eliminating the boundaries among 
different denominations does not only lie in their 
doctrinal differences. Another difficulty was the lack of 
agreement on church polity. The differences in forms of 
organization, modes of baptism, and ways of worship were 
all the obstacles of achieving union. (CR, Price, 
1923:200) Moreover, some Protestants did think that the 
elimination of denominational boundaries was not an 
appropriate direction for the growth of Chinese 
Protestantism. As mentioned before, denominationalism 
preserved the advantage of freedom in the expression of 
religious lives. The existence of different denominations 
provided the opportunity for the Protestants to choose the 
ways of religious life that are suitable to them. Some, 
therefore, would argue that denominationalism was 
"healthy" to the growth of the religion as well as of the 
religious lives of the believers. (CR, James, 1919:321-
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325) 
Nonetheless, the Chinese Protestants agreed that a 
certain degree of communication, cooperation, and union 
was necessary for the Protestant Church as it was an 
unique institution in China. At least, "the unity of 
spirit" should be affirmed by every Protestant. Beyond 
this basic principle, a more progressive way of unity was 
not yet determined. Lacking a substantive way for 
unifying the churches in China, the ideal of unity 
remained unachieved in the Republican era. A Chinese 
church leader, in reporting the state of the Protestant 
Church in 1918, made this observation on the issue of 
church unity: 
"While we speak so strongly in favor of union we 
are not in a position to give a final word as to 
what form of union is the best, and we venture 
to think that no many dare to do so. We are 
jyst feeling our way. Experience and experiment 
will teach us as we steadily move forward. “ (CR 
Cheng, 1918:661) 一‘ 
And, the National Christian Council admitted in the 
beginning of its operation that it did not have the 
concrete direction for the actualization of unity. (@, 
Editorial, 1922:366) Until 1935, 
"the National Christian Council ••• represents 
only fifty-eight percent of Protestants in 
China." (CR, Editorial, 1935:453) 
Even the Church of Christ in China founded in 1927, which 
"represented the union of sixteen Western 
denominations," (Reist 1983:1) 
could only 
"found itself shallowly rooted institutionally 
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in China." (Reist 1983:301) 
All in all, the moves in the concrete achievement in 
attaining church unity were not successful when 
confronting the tremendous difficulty for the task. 
Under these constraints on approaching the unity of 
the Church in China, the Protestants still worked out some 
suggestions on improving their current condition. Though 
a united ecclesiastical organization would not be 
established within a short period of time, two general 
principles were proposed to achieve a greater degree of 
unity. The first principle is love, or affection, among 
the Protestants. It is in fact the basic attitude of 
Protestantism in dealing with inter_personal relationship 
toward the others. The scriptural statement "God is Love" 
succinctly states the centrality of affection in the 
religioru Applying this principle in the unity of the 
Church, one made an analogy with the interpersonal 
relatioship: 
"Successful cooperation in church work like a 
successful marriage is not a matter of law but 
of love." (CR, Fisher, 1932:493) 
To illustrate this central emphasis in a more explicit 
manner, a writer added: 
"Since �God is Love, it is obvious that here we 
have the fundamental of fundamentals. He is not 
�doctrine" He is not theology. He is not 
polity. He is love.‘ (CR, Editorial c, 
1922:364) 一 
Based on this "fundamental of the fundamentals", the 
Protestants believed that the unity of the church could 
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eventually be achieved because the primary difficulty for 
unity, the doctrinal differences, could become a secondary 
matter under the light of affection. The Protestants did 
not deny the actual resistance of doctrinal differences: 
"There always have been and probably always will 
be strong difference of opinion among those who 
are all alike seeking to be loyal to our Lord 
apd to the truth as they see it in Him. Such 
<iifference have in time past been the cause of 
divisions in the Church and not infrequently of 
bitter controversy.“ (CR, Hodgkin, 1924:27) 
However, the division caused by such difference was a 
misunderstanding on the fundamental of religion, which 
uphels the primacy of affection over doctrinal and 
theological insistence. Another verse of the Scripture: 
"If I have all knowledge but have not love I am nothing," 
quoted by the same writer (CR, Hodgkin, 1924:30), should 
serve as the foundation for any theological dispute in 
order to prevent further division among the Protestants. 
Apart from guarding against schism as resulted in 
theological disputes, affection is also the redemptive 
force for the existing schism in the Protestant Church. 
The existing schism was primarily the consequence of 
theological disputes. The problem was further complicated 
by the divergence on liturgy and church organization 
derived from different theological insistence. The 
intricate relationship between these aspects, which 
crystallized in the complexes of life style of different 
Protestant traditions, consolidate the divisiveness of 
different Protestant denominations. However, 
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"[o]ur differences are of the intellect. Love 
is the primarily of spirit." (CR, Editorial, 
1922:364) 一 
To advocate the primacy of affection is to downplay the 
significance of all these aspects. If the Protestants 
could place their emphasis on affection toward their 
fellows, the Protestant Church would then attain the unity 
in spite of the existence of these intellectual and 
practical differences. 
The second principle is that of tolerance, which is 
derived from the principle of affection. It was the 
guidance to resolve the divergence and incompatibility at 
the daily practical level. As one pointed out: 
"[i]n attempting to solve the problem of 
Christian Unity it is, perhaps, more profitable 
to suggest principles than try to offer a 
definite scheme thereof. The first principle is 
charity.“ (CR, Shen, 1934:490, emphasis) 
The feeling of affection toward others cannot be attained 
instantaneously. Tolerance would then be the initial step 
that prevented conflicts from breaking out between the 
Protestants. The significance of tolerance could be 
revealed in the following passage: 
"Toleration has ever been considered a Christian 
virtue. It is essential to the working together 
of any group of people. For this reason it must 
be practised in large measure by Christians in 
China. We are all aware that there are 
divergent views on eschatology, theology, and 
methods of Christian work. Heretofore we have 
]^ ept ques’ion� of faith and order out of 
interdenominational organizations and have thus 
been able to move together to a large extent, in 
spite of these divergent views."(CR, Editorial 
1920:599) 一 ‘ 
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The importance of this attitude was clearly 
emphasized in the National Christian Conference. The 
representatives from different denominations realized that 
the issues of doctrinal and ecclesiastical divergences 
"cannot and must not be settled by force, either 
of law or of majority vote." 
Instead, 
"the National Christian Conference ..• showed 
that the general temper of the Christian 
movement in China is tolerant and willing to 
wait patiently for the solution of such 
differences." (CR, Editorial, 1922:439) 
Concretely, the principle of tolerance facilitated the 
communication between the divided parties, since 
"one would speak out of his own heart his own 
convictions and would be heard and would be 
listen to different ones..•• Such a method is an 
application of Christian tolerance.“ (CR^ 
Editorial, 1922:440) 一 
This orientation, as regarded by the author, was the only 
foundation for the unity of the Chinese Protestant Church, 
as 
"we see no other way to achieve a working basis 
between those differing viewpoints.“ (CR. 
Editorial, 1922:440) 一 
Another Protestant also expressed the primacy of affection 
and tolerance over theory and theology. Echoing the 
discussions on affection and tolerance, he admitted: 
"while Dr. Fordick is not sure of all opinions 
in the field of modern controversy he is sure 
that �courtesy and kindliness and tolerance and 
humility and faimess are right. Opinions may 
be mistaken; love never is.'" (CR, Editorial, 
1922:498) — 
Under the spirit of "Christian tolerance", 
"Christians should be able to consider together 
their differences without explosion or flying 
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apart." (^, 1923:194) 
While tolerance creates the grounds for communication 
among those with different opinions or theological 
emphases, affection creates the mutual bondage beyond the 
consideration of such differences. As an alternative to 
theological and ecclesiastical uniformity, the unity 
founded on affection is considered as a higher form of 
unity than that of homogeneity in theological systems or 
ecclesiastical order. It could maintain unity among the 
Protestants without sacrificing the particularities of 
individuals. 
In the command of unity, the Chinese Protestant 
Church shifted their emphasis to the affection among the 
t . '. _' { 
Protestants. Since the Chinese Protestants could not work 
out a substantive framework for a unified church 
organization, they could only rely on some existing 
principle in their religion for the practical guidance of 
their daily interactions. It became the principle for the 
Protestants in the levels of interpersonal relation as 
well as of the institution. However, it was applied not 
only to the community of Protestants. In the next 
chapter, we will discuss its further application in to the 
larger society in the Protestant discourse on morality. 
Church as an Apolitical Institution 
Within the community of Protestantism, there indeed 
existed a good deal of divergence in ideas and opinions. 
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However, one of the attitudes on social relation was 
commonly shared by all of them, namely, the detachment 
from political realm. As conceived by many Protestants, 
direct participation in political affair was not their 
proper attitude toward politics. It was not to have the 
Protestants ignored the political situation of their 
nation. But, the Protestant Church should not get involve 
in political affair. This attitude sets forth the basic 
boundary for the Chinese Protestant Church regarding the 
political realm of the society. The retreat of the Church 
from the political realm was a heritage of the Western 
Protestant tradition. (Troeltsch 1960) However, the 
western religious legacy cannot comprehensively account 
for the clear avoidance of the Chinese Protestant Church 
in political participation. It is, nevertheless, also 
important to note the social historical context that gave 
rise to this attitude. 
As mentioned in the earlier chapter, the 
missionaries, in the beginning of their work, overcame the 
resistance against the evangelical enterprise from the 
Qing government by military and political means. (Yip 
1980:182-3) Under the protection of the unequal treaties, 
the missionaries as well as the Chinese Protestants were 
able to practice their religious activities without 
disruption from the Manchu State and the local gentry. (Ye 
1992:69) But, despite the success in achieving the 
freedom of evangelical activities, it also created 
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negative imagery of the affinity of Protestantism and 
imperialist aggression. (Ye 1992:64) Moreover, such 
protection offered by the treaties attracted some Chinese 
who were not sincerely interested in the religion, but 
were more eager to seek for secular privileges such as 
extraterritoriality. (Ye 1992:70-71) After the 
establishment of the Republic, the missionaries then 
consciously avoided to get involved in the political 
arena. A missionary, in an article commenting on the 1911 
Revolution, expressed the attitude on political affair: 
"It is not the province of the missionary to 
dabble in the latter [i.e. the realm of polity], 
for experience has taught us that, sooner or 
later, he is bound to get his finger severely 
burnt if he attempts to handle this very 
volatile thing - especially Oriental politics." 
(^, Woodbridge, 1918:14, note added) 
While 
"[i]t is his duty to know what is taking place 
in the secular world, for he will deal with 
religious questions that are affected by and 
related to social and political practices and 
attitudes; ••• he would far better leave the 
public discussion of politics severely alone.“ 
(CR, Woodbridge, 1918:14-5) 
It was not only the missionaries upheld such attitude 
of disengagement from politics. Their Chinese associates, 
in spite of their nationalistic yet patriotic spirit, also 
agreed on such an orientation. While he was suggesting 
the ways for the Church to contribute to the national 
reconstruction, the author firstly stated that 
"the Chinese Church as a religious institution 
ought not to be drawn into the whirl of 
political entanglement.“ (CR, Chen, 1928:761) 
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Also, in responding to the May Fourth Movement, a Chinese 
Church leader wrote: 
"We do not deny the fact that the Christian 
Church is in sympathy with the patriotic spirit 
of the young men and women of China, though it 
does not in any sense take side in party 
politics. We do not believe that the Church 
should mix itself up with the party politics, 
and the sentence, zhengjiao fenli [separation of 
the State and the Church], is a household saying 
to every Chinese Christian.“ (CR, Cheng, 
1919:457, note added) — 
Strict separation of the state and the church was the 
general orientation toward the relationship between the 
political and religious realms of the life of Protestants. 
Especially for the clergymen, they were 
"consecrated to the Christian ministry of 
healing, teaching or preaching" 
and 
"must not...participate in political 
activities.“ (CR, Hung, 1928: 215) 
In the case of Europe, the idea of the separation of 
the state and church was developed among the reformers of 
the Reformation movement in the sixteenth century. In the 
age of the Reformation, the reformers protested against 
the Roman Catholic Church about various religious issues. 
Those states that supported the Protestants were then 
striving to resist the external influences from both the 
Roman Church and the other states supported by the Roman 
Church, so they welcomed the notion of "separation of the 
state and religion" which the Protestants upheld. Under 
the protection of these states, the Protestant could get 
rid of the pressure from the Roman Church and developed as 
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one of the traditions in the Christian religion. Emerging 
in this peculiar historical settings, the notion of 
"separation between the State and religion" becomes one of 
the significant doctrinal themes in the Protestant 
theology. (Wuthnow 1989) 
In contrast to the European Protestants, what the 
Chinese Protestant Church confronted with was the State of 
the Republic of China. After the 1911 Revolution, 
Protestantism and other religions were legally recognized 
by the provisional Constitution under the Statement of 
religious freedom. Yet, the status of Protestantism was 
not well protected by any means. Religious freedom was 
only stated in the provisional Constitution, but such 
freedom was not generally and unproblematically accepted. 
The opposing forces repeatedly sought opportunity to 
undermine the whole enterprise of the Protestant Church. 
The Anti-Christian Movement in the 1920s represented such 
an opposing forces. In responding to the Anti-Christian 
Movement, the indigenous discourse was invoked. Sometimes 
the opposing force tried to achieve its aim through 
political means. In order to resist the tides from the 
political apparatus, the Protestants appealed to the 
articulation of religious liberty. 
The first challenging events came upon the Church in 
1913. In the summer of 1913, an organization in the name 
of Confucian Society in Beijing submitted a petition to 
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the committee of the National Assembly which was in charge 
of drafting the permanent constitution. It proposed that 
the new nation of China should have a state religion as 
akin to the usual practice in the western countries and to 
serve as the moral foundation of the nation. Since, for 
thousands of year, the moral foundation of China was 
Confucianism, Confucianism should naturally become the 
state religion of the Republic of China. (Sovik, 
1952:105) 
The Protestants were immediately aware of the threat 
of making Confucianism the state religion. The founding 
of a state religion meant granting that religion with 
political privilege. To defense for their own right, they 
organized themselves as an alliance of almost all the 
representatives of the Protestant churches in China. 
(Sovik, 1952:107) At the same time a Protestant leader 
wrote the famous "Protest against the Movement in Favor of 
Making Confucianism as a State Religion," (CR, 1913:687-
692) which could reflect the general attitude of the 
Protestants in such campaign. It also summed up the 
rationale of their defense. 
There were five arguments for the Protestants to 
refute such a policy. Firstly, they appealed to the 
national ideal of Republicanism. For a Republic that 
upheld the principle of democracy, it 
"makes no distinction of race or religion, and 
recognizes the right of each individual to his 
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own belief." (CR, Cheng, 1913:688) 
If Confucianism was made the state religion, this 
principle of religious liberty as well as the spirit of 
republicanism would be actually undermined. As the spirit 
of republican and democracy was lost, so would 
"the whole hearted devotion of the people toward 
the nation.” (CR, Cheng, 1913:688) 
The abandonment of religious liberty would not only 
threaten the Chinese citizens' faith, but also their 
support to the Nation. 
Secondly, other undesirable effects might also be 
induced after the establishment of a state church, that 
is, 
“[t]he establishment of a state church will 
inevitably result in dissension and religious 
feuds.“ (CR, Cheng, 1913:689) 
To illustrate the case, the author compared the situations 
in England, France and America. Religious conflicts and 
prosecutions occurred recurrently in those nations with 
state religion. As China had been suffering from a long 
period of civil wars, it was unwise to introduce a new 
line of conflict. (CR, Cheng, 1913:689) 
In the third place, the establishment of state church 
might even instigate decay of the state church system and 
led to moral deterioration of the nation, as in the case 
of Italy. If the religious system was legally protected 
by the state, no one could challenge even when the system 
began to operate in a wrong direction. As state religion 
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was the only legitimate moral foundation of the nation, 
national morality and its consequent political stability 
would also be in crisis if the state religious body became 
stagnated or corrupted. (CR, 1913:689-690) 
In the fourth place, another consequence which was 
even more crucial was the international image of the 
Republic of China. After the overthrown of the Manchu 
regime, the new government was soon recognized by other 
foreign nations because the new government was a 
constitutional republic, which guaranteed the freedom of 
its citizens. 
"This shows at once the importance of the 
Constitution and the value of our name [of 
republicanism].“ (CR, 1913:690) 
The establishment of the state church, which violated both 
the religious liberty and the republican spirit, would 
break the image and faith established among the other 
nations and caused suspicion from them. (CR, Cheng, 
1913:690-691) 
Finally, if religious liberty was curtailed, the 
followers of those religions with foreign origins such as 
Protestantism, Catholicism, Greek Orthodoxism, 
Mohamiedanism would once again request religious 
protection from their originated countries. It might lead 
to international conflict, like the case during the Qing 
Dynasty. It was, once again, not beneficial to the new 
Republic of China. (CR, Cheng, 1913:691) 
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From the details of arguments, we can observe that 
the grounding of the protection of Protestantism in the 
Republican China was religious liberty, which sought 
recourse to the essential nature of the government, and 
the social and political consequences that might be 
induced if this nature cannot be preserved. What they 
ultimately appeal to was, indeed, the national interests 
of internal stability and of external recognition. In 
other words, the Chinese Protestants based the grounding 
for the existence and development of their Church under 
.... 
the compass of the national interests. This strategy had 
two implications. Firstly, national interest became prior 
to the interest of the Church. The submission of the 
Church under the state was not something directly and 
compulsorily imposed by the state. Instead, it was rather 
the Protestants who actively took a submissive position in 
order to demarcate more elbowroom for its own existence 
and development. In their articulations, religious 
liberty, among other rights of individuals, was essential 
to the Republican China, hence the Church could justify 
its existence by the guarantee of this liberty. 
Therefore, in the discourse on church institution, the 
recognition and preservation of the national interests and 
the existing political order became the prerequisite of 
the existence of the church. 
The second implication is concerned with the meaning 
of religious liberty. 
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"Religious liberty should be secured through the 
following means: (a) Separation of state and 
church. No state religion “ (CR. Symposium, 
1927:343) 
Religious liberty, in this formulation, means the 
liberation from the interference of state. No religious 
affair should be determined by the political authority. 
Of course, the ultimate concern of the Protestants was the 
greater room for the Church's existence. It was created 
and was safeguarded by the non-intervention of the state. 
The Protestants further explicated that: 
"Church and state, in their co-operative 
relations, must mutually recognize and respect 
each other's independence that the greatest 
efficiency and results may be secured by each in 
its special sphere.“ (CR, Symposium, 1937:573, 
emphasis added) 
From the these articulations, we can understand why the 
"separation of the Church and State" became the motto of 
the Chinese Protestant Church in this particular period. 
As separation means independence, the notion then grants 
the Protestants a certain degree of freedom for their 
religious activities from the state intervention. In a 
time when the orientation of the political authority was 
uncertain, if not hostile, what the Chinese Protestants 
could request was the non-intervention of this source of 
potential threat. 
The later situation that the Church confronted in the 
Northern Expedition dated from 1926 to 1928 further 
revealed the primacy of religious liberty as the safeguard 
of the Church. During the course of Northern Expedition, 
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many Protestant and Catholic church properties were 
reported to be attacked by the mob and the soldiers. The 
staffs of the churches and other religious organizations 
such as the Young Man Christian's Association (YMCA) were 
dismissed under force. (Yip 1980:67-68) In such a severe 
situation, the discourse on religious liberty once again 
revitalized. Regarding the agitation was mainly based on 
"misunderstandings“ toward Protestantism (^, Editorial, 
1927:360), clarification on the misunderstanding and "the 
call for religious freedom" {CR, Editorial, 1927:362-3) 
became the urgent task for the Chinese Protestants. The 
clarification emphasized on the disinterest of the 
Protestants in the political affair of China. since 
"the disentanglement of Christian from political 
interest in the minds of the Chinese. . . is as 
yet partial, it should be made complete.“ (CR, 
Editorial, 1928:2) 一 
Declaring the separation of political and religious affair 
implies the disinterest of the Protestants in intervening 
into political affairs. Thus, the freedom of religion 
should then be granted to such group of people who were 
not willing to intervene the political development of the 
nation. What the Protestant wanted to show was the 
unjustified hostility of the Chinese common people and the 
political parties toward the religion, which was in fact 
a violation of the general principle of religious liberty 
of the nation. So, they pointed out: 
"the platform of the Nationalist Party (i.e. 
GMD) and the constitution seem to concede 
religious liberty. But the actions of anti-
religionist and extreme communists throw doubt 
upon the validity of these declaration.“ (CR, 
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Editorial, 1927:363) 
Reacting to these threats, the task of the Chinese 
Church therefore was two-fold: 
"(1) work out and adopt its own definition of 
religious freedom; 
(2) Bring its influence to bear in an effort to have 
that definition religious freedom accepted 
nationally.” (CR, Editorial, 1927:363) 
In more concrete terms, what the Protestant demanded in 
religious liberty were 
"the freedom of belief, of gathering (worship), 
of speech (preaching) and of writing ^religious 
books and magazine)." (CR, Symposium, 1927:346) 
Yet, 
"[s]uch freedom, however, has a limit. It does 
not include the things which, while in 
accordance with one's own conscience, do at the 
same time injure the freedom of the others.“ 
(CR, Symposium, 1927:343) 
It was clear that the Protestants were not unlimitedly 
pressing 
for their right of religious belief. By confining the 
religious liberty to the practising of religious 
activities, the Protestants aimed only to secure a place 
for the survival of their religion in such a burning 
social environment. It is when the state disturbing the 
religious activities per se would the church take action 
to protest against it. As seen in a comment on the 
situation of religious liberty with reference to the GMD's 
command on registration in 193 6, one wrote: 
"Should these registration regulations, by any 
possible chance, involve interference with the 
liberty of faith and practice of the churches, 
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we, surely, will deplore this as being a 
retrograde step that is incompatible with the 
liberty that rightfully belongs to the citizens 
of this great Republic." (CR, Symposium, 
1937:573) 
Apart from this kind of fundamental interference, the 
Protestants were eager to observe the mandate of the 
state. In other words, the notion of religious liberty is 
understood as the minimal maintenance of religious 
activities and the existence of the Church. 
The limited application of notion of religious 
liberty could also explain why the Protestants chose to 
follow the programme of instruction of the government when 
the state strictly required all the private schools, 
including those founded by the missionary societies and 
ran by Protestants, to register under governmental 
ordinance and to remove all compulsory religious education 
from the school curricula. Some quotations can reflect 
the attitude of the Protestants on the matter of 
registration: 
j I 
"We believe that institutions such as schools 
and hospitals, which the church has established 
in China, should be registered with the 
government. It would also prove that the 
Christian church is a lawful organization. Thus 
with the government granting to the people the 
right of freedom of belief and with the people 
showing a sincere love for the government, there 
should result such peace of mind and such a 
proper relationship as would prove mutually 
beneficial." (^, Symposium, 1927:342, emphasis 
added) 
"Chinese Christians do not generally find much 
difficulty in meeting the government requirement 
of registration that religious instruction and 
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services must be voluntary." (CR. Editorial, 
1927:365) 一 
"In the case of education, the solution perhaps 
will lie in cooperation between the Church and 
the Government. Let the Government help set the 
standard, method of teaching, and the curriculum 
of Christian schools. Let the Church teach 
religious subject in addition to the required 
curriculum.” (CR, Chen, 1928:762) 
The survival of the religious institution was the baseline 
for the Protestants and they would agree to make 
concession in order to maintain the survival of their 
institution. Another expression could further reveal the 
compromising attitude of the Protestants regarding the 
Christian schools: 
"As long as the Kuomingtang [i.e. GMD] permits 
the Church to maintain an intensive program of 
religious training and worship for Christian 
parents and their children on Sundays and in 
week-day schools of religion, in the church 
outside of school hours, and as long as it is 
possible for the Church to train Christian 
parents to provide Christian nurture for their 
children in the home, we need not be too 
concerned regarding the policies of the ! 
Government respecting secular education.“ (CR, 丨 
Kepler, 1930:629, note added) — 
Hence, as the fundamental request of the existence of the 
religious institution had been fulfilled, the Protestants 
were then satisfied with the mandate of the political 
authority. 
To conclude, the disinterest in participating in any 
political affair, the request for the non-intervention of 
state, the maintenance of the religious activities, and 
the survival of the Church, were the basic boundaries set 
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in the institutional discourse of the Chinese 
Protestantism in respect to the political authority. It 
is upon this foundation the Protestants defining the scope 
of their religious as well as social practice. 
Remarks on the Discourse on Church Institution 
The earnestness in providing service to the external 
locality, the unity of the church based upon the affection 
toward the fellow believers, and the apathy to politics 
were the basic guiding parameters constituting the 
institutional discourse of Chinese Protestantism. These 
attitudes structured a church institution which tended to 
adapt to rather than transform the prevailing social 
political order. The provision of social service could 
only redeem the undesirable social conditions by 
"repairing" the deficiencies of the society. It was only 
a passive attitude toward the social issues. It did not, 
however, suggest any fundamental change in the social 
institutional arrangement that allowed to solve the 
problem in a macro-structural level. The downplaying of 
the significance of theological and organizational unity 
similarly prevented the Protestants from articulating any 
institutional precepts for their own institution. Even as 
the Protestants underscored affection as their foundation 
for unity, no definite pattern of interaction can be 
developed from such an essentially emotional orientation. 
Therefore, it did not actually provide any solution to the 
organizational disunity of the Church institution in terms 
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of concrete proposal. The apathy to politics, 
furthermore, prevents the church from articulating any 
alternative to alter the political order of the society. 
In short, the Protestant discourse on church 
institution only provided some general principles which 
either coincided with the existing social political order, 
or remained inert to develop into practical imperatives. 
These limitations in the institutional discourse restricts 
the formation of practical guidance for the Chinese 
Protestants in handling daily social interactions with 
both believers and non-believers. The social practical 
implication of such limitations can be further observed in 
the moral discourse of Protestantism, which we will 




Discourse on Social Morality 
Introduction 
The discourse on the indigenous church involves the 
overall ideal of the Protestant Church in China. The 
discourse on church institution, on the other hand, 
tackles sets of guidelines for the Protestants to 
administrate their churches. Both of these can be 
understood as the products of their particular historical 
setting since they were directly confronting the 
intellectual and practical demands of the days. In one 
sense, they were the Church's response toward its survival 
in the Chinese society. They showed that there was no 
incompatibility between the Protestant religion and the 
Chinese society at both the ideational and practical ： 
j 
dimensions. 
However, the response was not yet completed. An 
indigenous church was undoubtedly necessary for the 
Chinese to overcome the cultural barrier in the course of 
religious conversion. The practical guidance facilitated 
the Protestants to manage their churches in the Republican 
society. But, underlying these concerns over the ideal 
and institution of the church, a more fundamental question 
must firstly be resolved: Why was the Protestant Church 
necessary in China? The appeal of religious liberty only 
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guaranteed the rights of the Chinese citizens to choose 
the religions they wanted to follow. It did not 
necessarily promise the conversion of the Chinese people 
to Protestantism. Although the Protestant church offered 
different kinds of social welfare that the people needed, 
these different kinds of social welfare would never be 
considered as the reason of conversion. Both the 
Protestants and the ordinary people would not accept a 
religious conversion based on secular rewards. This 
practice was known as "eating off religion," or "rice 
Christian," which were disdained labels for the insincere 
converts. Social service, despite its growing 
significance in the religious enterprise, was only 
regarded as either the means of evangelical work or the 
social application of the religion. It could not be the 
essential appeal of Protestantism to the Chinese people. 
I 
To search for a firm grounding of legitimation for 
the implantation of Protestantism in China, the 
Protestants founded their vantage point in the daily 
concern of the Chinese people. The ultimate goal of 
conversion to Protestantism is of course human salvation. 
In one sense, religious salvation means the gift of 
eternal life. But, for the Chines people, it was 
difficult to understand the meaning of salvation in this 
purely religious, metaphysical terms, since these notions 
were developed in the West but the Chinese did not share 
the same cultural heritage with their western 
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counterparts. In fact, the endeavour of the 
indigenization of the religion aimed to help the Chinese 
to comprehend this western religion. However, as 
demonstrated in the previous chapter, the indigenization 
discourse revolved either around the internal affairs of 
the church organization or the intellectual agenda of 
cultural adaption. Both of these appeared remote yet 
irrelevant. For the general public of the Republican 
society, the immediate problems they had to deal with were 
the social problems that affected their daily livings. 
In a nutshell, the cardinal problem of the Republican 
society was the regeneration of a new social order. The 
passing away of the Manchu Dynasty signified the end of 
monarchial rule in China. Yet its consequences were not 
only political. Rather, as Lin pointed out, 
"the collapse of the Ch'ing empire ...[and] the 
founding of the Republic, instead of making 
China a modern nation-state, was merely the 
culmination of the process of disintegration of 
the traditional sociopolitical and cultural-
moral order.“ (Lin, 1979:11) 
The downfall of the Qing monarchy brought along the 
collapses of both the sociopolitical and cultural order. 
The breakdown of sociopolitical order resulted in the 
continuing political turmoil of Republican China. A 
republican government, though the nation was in such a 
title, remained as an unrealized ideal. The reality, 
however, was depressing: the enthronement of Yuan Shikai, 
the restoration by Zhang Xun, civil wars among the 
warlords, the nominal unification by the GMD, and its 
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struggle with the CCP. Political instability was a 
prominent characteristic of the Republican China. 
While the sociopolitical order shaped the routine of 
political conducts, the cultural-moral order informed the 
everyday practice of ordinary people. Lin argued that in 
accompany with the breakdown of traditional sociopolitical 
order was the breakdown of the cultura 1 -mora 1 order of the 
Republican society. The breakdown of cultural-moral order 
did not mean that the society immediately ran into a 
chaotic situation. The traditional way of life was 
largely unchanged, though more and more new elements were 
introduced from the West. The problem lied in the 
breakdown of the cultural-moral framework from which the 
legitimacy of the traditional way of life derived. (Lin 丨 
1979) Without such a framework, the members of the 
I 
society would lose their certainty on the adequacy of 
their life conducts which they were used to follow. The 
movement of making Confucianism the state religion, 
launched by Kang Youwei and his followers, was an effort 
to reestablish the moral foundation of society by 
revitalizing the declining moral tradition through 
political means. (Furth 1983:366) 
In the last chapter, we have seen how the Protestants 
protested against this movement of instituting 
Confucianism as state religion by appealing to religious 
liberty. Apart from the fear of the loss in legal status, 
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a more important area the Protestants wanted to preserve 
was the free competition in claiming moral superiority 
among other ideational and religious systems in society. 
One of the arguments in the famous Protest aforementioned 
was that the establishment of a Confucian state religion 
will have no ethical advantage. What the Protestants 
meant was: 
"If one religion is made the standard, it not 
only will fail to include all elements, but will 
even deaden moral instinct." (CR. Cheng, 
1913:689) — 
They even used Confucianism as an example to illustrate 
that the moral decline of China was conduced by a 
monolithic religious, or quasi_religious foundation, that 
was instituted by political means: 
I 
"We too have a state religion for over two 
thousand years But we turn to the actual 丨 
morals of our people, we find falsehood and | 
insincerity in abundance, little of benevolence 
and righteousness, much harshness and little of 
faithful kindness, and increasing national 
weakness no better than in the time of the Three 
Dynasties.” (CR, Cheng, 1913:689-690) 
On the contrary, the United States, in the author's idea, 
"was powerful and spiritually progressive," since it 
practiced religious liberty and allowed the free 
competition among different religions. (CR, Cheng, 
1913:690) The competition for moral superiority, indeed, 
was the competition to become the moral foundation of the 
society. If a religion can demonstrate it is morally 
superior over the others, it may then win the acceptance 
of the people who are seeking a new moral foundation for 
society. 
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For the Chinese Protestants, their religion, in 
addition to an other-worldly concern, was also a religion 
emphasizing on the morality of individual as well as of 
society. If they could demonstrate that their religion 
was capable to provide such a foundation for the society, 
the legitimacy for the existence and development of their 
religion could also be found. In this sense, the 
society's quest for a new moral foundation could be the 
opportunity for Protestantism to drum up its appeal to the 
Chinese people and the demonstration of moral superiority 
then became the main concern of the moral discourse. 
The Historical Circumstances and the Problematic of the Crisis 
Soon after the establishment of the Republic of 
China, the Protestants realized that it was a new 
opportunity for the development of their religious 
enterprise. The promising future of the religious 
enterprise can be reflected in a church leader's writing: 
"stubborn opposition to Christianity has 
practically ceased to exist. Barriers have been 
broken down. Doubts and prejudices have been 
dispelled. Doors and hearts are wide-open," 
because 
”[t]he people throughout the country are anxious 
and eager to lay hold on things that help build 
theRepublic of China into a great and powerful 
nation, and to investigate, study and accept any 
truth whenever discovered.” (CR, Yui, 1915:735) 
What he conceived was a two-fold opportunity. On the one 
hand, the obstacles of evangelical work laid down by the 
political authority in the older day of the Qing Dynasty 
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were removed as the religion was legally recognized; on 
the other hand, the quest from the society for the 
upbuilding of the nation gave a chance to the Protestants. 
If the Protestant proposal is a proper way for the 
national upbuilding, their religion could then be accepted 
by the general public and they can continue to spread 
their religion among the Chinese without the embarrassment 
of illegitimacy. 
Although the end of the Manchu monarchy gave the 
Chinese a new prospect of their nation, it did not mean 
the country would automatically become strong. On the 
contrary, the first decade of the Republican era witnessed 
a drawback in social conditions when compared with the 
last years of Qing Dynasty. The critical issue of this 
retrogression was the collapse of the cultural-moral 
foundation of social life. As mentioned before, the 
downfall of the Dynasty brought along the breakdown of the 
cultural-moral order of the society. In more concrete 
terms, the general public expressed a distrust of the 
traditional moral values on the one hand； and showed 
interest in those of the West on the other. Even though 
the traditional way of life did not collapse immediately, 
it could no longer be accepted and be followed 
unquestionably. The decline of traditional moral 
foundation and the introduction of new moral values led to 
a unresolved conflict in values and orientations of social 
life. The changing status of women, which was also known 
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as the emancipation of women, was a good example to 
illustrate the confusion of traditional moral values. 
At the turn of the last century, some Chinese social 
reformers had pointed out that the old family system of 
China "was not appropriate to modern times." (Chow 
1960:257) The outbreak of the 1911 Revolution accelerated 
the change in traditional family structure, which also 
implied the change of the status of women. In one 
missionary's observation, 
"we all realized that not least among the far-
reaching effects of the revolution in China has 
been its influence on the status of woman. • • • We 
see everywhere an eager longing for more 
freedom, a restless chafing under the galling 
restraints of ancient Eastern custom.»' (CR, ： 
Shekelton, 1913:676) 一 
This emancipation was apparently a sign of progress in the 
social consciousness of equality between the two sexes. 
But, instead of applauding such an awakening, the writer 
commented 
"[i]n the whole history of Christendom, there 
has seldom been such an epoch-making crisis as 
that we are now watching in China. “ (CR. 
Shekelton,1913:676) 一 
The reason for her to make such a pessimistic remark was 
due to the fact that while 
“[the Chinese women] ask for liberty and 
education, for power and political rights, 
the far greater majority even of the middle and 
upper classes are without the training which can 
enable them to wish." (CR, Shekelton, 1913:676) 
As a result, 
"they lack the moral safeguards to purity which 
would allow them to enjoy greater liberty with 
safety to themselves." (CR, Shekelton, 1913:676) 
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The absence of a (re)new moral framework, which could 
assimilate the new moral values and thus facilitate the 
moral adjustment to modern situation, would only lead to 
moral confusions in the society. In the observer's eye, 
“[this] state of women in China will be worse 
than former, and the true moral and social 
progress of the country will be thrown back 
indefinitely.“ {CR, Shekelton, 1913:677) 
From the above articulation, we may observe that the 
society of the new Republic was not considered as 
unproblematically advancing in a brighter direction by the 
Protestants. In addition to abandoning the undesirable 
heritage, the breakdown of traditional order also implied 
the urgent quest for a new one. The progress of the 
nation thus presupposed the resolution of this fundamental 
problem. Understanding the need of the new Republic in 
this way, the Protestants proclaimed that the legitimacy 
of the existence their religion in Chinese society was the 
reconstruction of the foundation for social morality. 
• V ‘ i ‘ V - .1 . 
The absence of a moral foundation was not only a 
problem for the infant period of the Republic. In the 
Protestants' understanding, it was a persisting problem 
that haunted over the society throughout the entire 
Republican era and it was also the crux of societal 
predicaments of the Republican society. Even political 
chaos was due to the moral deficiency of the political 
leaders. In reporting the result of a civil war among the 
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warlords, the commentator criticized the action of 
warlords as "morally cowardice" and "utterly selfish.“ 
(迎，Burgess, 1920:603) He called for a message of the 
Church for the Chinese society, which advocated 
"moral integrity,...and the obligation of 
disinterested public service,…and the 
responsibility of intelligent men to their 
community. Men need faith in a real God who is 
working for the moral regeneration of this 
nation.“ (CR, Burgess, 1920:607) 
Similar articulations could easily be found in the 
religious discourse of Chinese Protestantism. As in 1936, 
the Chinese Protestants still lamented: 
"The greatest problem of the Chinese nation to-
day is how to reform and to start a new life so 
that she may recover her lost prestige." (CR, 
Kang, 1936:78) 一 
It was such an understanding on the nature of the national 
crisis that enabled the Protestants to endeavour to 
surpass the personal concern on salvation and to deal with 
wider societal issues. The peculiar way out that the 
Protestants offered was also claimed as the legitimacy of 
the religion in Chinese society. 
Protestantism as the Moral Foundation of Society 
The Protestants are always mindful toward crisis. 
The prominence of the idea of crisis was well illustrated 
in the theology of a great twentieth century theologian, 
Karl Barth. In his theological formulation, 
"crisis • • • means both things — the climax or 
turning-pointing of an illness, and the change 
of direction in a movement of thought And 
crisis, at its profoundest, means judgement. 
Man, the world, religion, the Church — all for 
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this theology are under the judgement and demand 
of the Word of God “ (Mackintosh 1937:265) 
Pitching his discussion at a theological-philosophical 
level, Barth highlighted the awareness of crisis in the 
theological thought in Protestantism. The early stage of 
his theological development is even known as "Theology of 
Crisis," which signifies the centrality of the notion of 
crisis in the religion.^ For the common Protestants, they 
of course would not be concerned about these sophisticated 
theological discussion. However, the consciousness of 
crisis is still mindful to them. For them, in addition to 
a sense of danger, the idea of crisis also means the 
opportunity. The opportunity is based on the intervention 
‘ ‘“.,*‘）/ ' y 
Of the deity. In other words, the meaning of crisis for 
the Protestants is both negative and positive. In the 
former sense, crisis implies the threatening of the normal 
state of survival; in the latter sense, crisis also 
entails the intervention of the religious force, which 
would resolve the threats and create a new existential 
state. Therefore, the discovery of crisis means the 
opportunity for religious intervention and transformation. 
The sense of crisis is significant to both the 
personal level of individuals and collective levels of the 
society. The personal crisis of individuals, no matter in 
psychological or material terms, could be the threshold of 
one's conversion. The catastrophe of the society also 
^For the discussion on Barth's theology of crisis, please 
see McConnachie (1931) and Hartwell (1964). 
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opens up to the chance of the redemptive transformation 
toward the Protestant ideal of society. As elaborated by 
another famous theologian, Paul Tillich, crisis is 
resolved at kairos, a Greek word means "the right time." 
(Tillich 1948) Therefore, the emergence of crisis may be 
the "right time" for the religious force to intervene and 
to create a transformation. Owing to this understanding, 
the Protestants are always optimistic on the emergence of 
crisis, since it awakened the people's consciousness of 
religious necessity and paved the way for their acceptance 
of the true religion — Protestantism. After the people 
recognize the meaning and implication of crisis, their 
adequate corresponding action, which is also the 
resolution for the crisis, is of course converting to 
Protestantism. 
The Protestants of the Republican society had similar 
apprehensions on the relationship between their national 
crisis and their religion. As in the case of women 
problem, the issue was discussed in an article entitled 
"The New Opportunity for Women's Work in China." What the 
author suggested was to seize the moment to demonstrate 
the force of the Protestant ideal in guiding the social 
practice of women. 
"The most optimistic of us watch with mingled 
with gladness this new awakening of the women of 
this great nation," (CR, Shekelton, 1913:676) 
because, 
"[w]e thank God for the opportunities -- the 
very desire of the modern Chinese lady to 
174 
imitate her happier Western sister, her longing 
for freedom and for realization of her own 
powers, are most hopeful features of the times. 
The situation is abundantly full of promise if 
only through the power of God we able to guide 
these restless souls into the larger liberty of 
Christ, and to the joy of service for others.“ 
iOR, Shekelton, 1913:679, emphasis added) 
The demonstration of force of the Protestant religion 
would at the same time facilitate the further development 
of the religion and the moral and social progress of the 
nation. 
This understanding was by no means particular to the 
case of women problem. When confronting the Japanese 
invasion in 1937, the Protestants still regarded it as the 
opportunity for the religion. An observer tried to 
convince his fellow believers in an alternative view on 
the whole event of the war: 
"Speaking from a human viewpoint this presents 
a dark picture for China and the Church. But 
from the standpoint of faith this is the time of 
great opportunity. Christianity has always been 
at its best in the midst of struggle and 
calamity The very terribleness of the 
situation has provided the best possible 
opportunity for a practical demonstration of the 
true Christian spirit." (CR. Editorial, 1938:2, 
emphasis added) 
He further suggested to 
"go forth a Call to a Forward Movement in the 
Christian Church in China • • • for winning men 
and women to Christ and for the salvation 
welfare both of the commnity • • . and of all 
mankind.“ (CR, Editorial, 1938:3) 
The crisis of the Republican society, no matter in which 
aspect, was conceived as the chance for both the expansion 
of the religious enterprise of Protestantism and the 
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salvation of the society. 
Although the Protestants firmly believed that the 
national and personal salvation lay in the conversion to 
Protestantism, it was not convincing to the Chinese people 
only by reiterating such a statement repeatedly. They had 
to provide an agenda in more concrete terms. While the 
cardinal question of national crisis was the 
reestablishment of the social order, what it prescribed to 
the Protestant religion was the provision of a social 
agenda that could facilitate this reconstruction. 
At the outset, the Protestants did not have an 
awareness of the duty of national salvation in a 
comprehensive scale. Although they were concerned with 
the future development of the new Republic, their main 
interest was rather the personal conversion of the 
Chinese. The uplifting of moral practice was considered 
as the extension of one's religious conversion, since 
religious conversion of an individual inevitably entailed 
the change in daily life conduct to a higher degree of 
morality. While 
“[t]he inward change must find outward 
expression,“(CR, Hudson, 1913:669) 
religious conversion might eventually be beneficial to the 
society and the other people. Moral uplift, in this 
sense,was just an consequences of the acquiring a 
religious belief. 
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What the Protestant conversion offered, in addition 
to the idea and ideal of a religious belief, was "the 
regeneration of human heart," (CR, Ogilvie, 1918:725) or, 
in another's formulation, "reconstruction of man's 
psychology," (CR, Wu, 1934:517) which the Protestant 
regarded as the source of moral practice. In the 
religious fornmlation, the conversion of individuals 
enabled one to establish a relation with the genuine 
deity, who was 
"the great and only foundation of religion and 
morals.“ (CR. Woods, 1918:647) 
After establishing this divine relationship, "gift of a 
new heart" would then created. (CR, Woods, 1918:647) In 
the Protestants' understanding, 
”[t]he quest of prophets and righteous men in 
all ages, to which Mencius so pathetically 
refers, — the "lost heart" — is found in 
Christ." (CR, Woods, 1918:647) 
The conversion to Protestantism and the regeneration of 
the heart would then resolved the problem of moral 
confusion, as a new source of moral practice came from the 
"new heart", which was transformed by the religious 
conversion. 
The characteristic of the "new heart", in contrast to 
the old one, would be the acquisition of love. As another 
Chinese author pointed out: 
"What Christ gave us is a life whose primary 
source of power is faith in God, the outward 
manifestation of which are love.“ (CR, Tu, 
1938:179) 一 • 
The emergence of love initiated one's motive of moral 
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practice. As proclaimed by a missionary, 
"Jesus restated the Moral Law in terms of loving 
loyalty to a Living Father [i.e. the Deity] .»' 
The affection acquired in religious conversion then became 
the new foundation for social relationship: 
"in the application of this ethical ideal of 
love”. it is in Christ's practical 
application...that like expression swings 
furthest toward the other-love focus. In 
Christ's supreme achievement of applied love 
Christianity calls men to measure their love for 
others not by love for self but by the 
obligation issuing from a love to God to which 
all men are called. It is only under the 
pressure of response to God's love that self-
love gives place to other-love."(CR, Rawlinson, 
1921:533) 
The idea of love as moral impetus was demonstrated by the 
example of a long-recognized virtue in traditional China, 
[filial piety]: 
"Chinese converts cannot discard filial piety, 
but loving service in the home is displacing 
servile submission to hoary tyranny." (CR, 
1913:669, note added) 一 
Moral precepts as an external constraints imposing on the 
individuals could not hold the people in check in the long 
run. The acquisition of love, however, led the 
individuals to appreciate the meaning of the moral 
precepts, that is, the positive effect induced from the 
moral conduct to the others whom one was affectionate 
with. So the "loving service" is said to replace one's 
"servile submission" to the moral precepts. 
The centrality of the principle of love could also be 
demonstrated in the issue of emancipation of the women. 
From a Protestant perspective on the issue, the 
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aforementioned author pointed out that 
"for a woman to do effective work she required 
strength of body, education, and a wish to help 
others — by giving up footbinding the Chinese 
woman wold have more physical strength; 
education would give her power of mind; but for 
the last and most important equipment of woman, 
Christ alone could give her that perfect power 
of loving that could make her a blessing in the 
home and to the country. “ (CR, Shekelton, 
1913:681, emphases added) — 
The moral sentiment that was renewed by the religion, and 
which was based upon the affection of deity as well as of 
actors would then serve as the impetus for them in their 
own moral practice. 
If the proclamation of the Protestants on the source 
of moral uplifting was not easily appreciated, it was the 
religious overtone that concealed its secular implication. 
We will temporally side-step up the theistic dimension of 
their argument in order to understand the social moral 
meaning of their articulation. For the Protestants, their 
central concern was not to introduce a new set of moral 
precepts. The Protestants accepted most of the moral 
ideal and practice in the Chinese tradition, except those 
against their religious practice such as ancestor worship. 
What they regarded as the deficiency in the Chinese 
traditional morality was the lack of impetus for the 
individuals to actualize these ideals. Generally 
speaking, the Chinese traditional moral ideals were 
preeminent in teleological or virtuous sense and they were 
also valuable and desirable from the Protestant 
perspective. Yet, this preeminence could not motivate the 
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people to follow the practical guidance of the ideals. 
One would not act in accordance with the instruction of 
the moral precepts just because they were morally 
preeminent. Instead, what Protestants distinctively 
emphasized was the affective meaning of moral practice. 
The existence of the divine source of affection would be 
out of the context of the present discussion. However, 
the Protestants pointed out that the acquisition of the 
affection was the prerequisite for one to act voluntarily 
and consistently under the moral percepts consistence. 
Without the foundation of affection, one's moral practice 
would be too fragile to be sustained. In the Protestant 
understanding, the failure of Confucianism as the 
foundation of morality was the insufficient consciousness 
of the affective side of moral practice. As a clergyman 
pointed out, Confucianism was a kind of religious 
intellectualism —mental acceptance of high ideals without 
adequate attempts to work them through, which was "lack of 
an adequate dynamics." (CR, Rawlinson, 1921:524) 
On the contrary, the conversion to Protestantism made 
one realize that the "love for other man" was the guiding 
impetus for good conduct. The emphasis shifted from the 
conduct per se to its social consequence, which was 
serving the ideal of affection. The below articulation 
could reflect how the Chinese Protestants understood the 
superior of the religion over the Chinese traditional 
culture: 
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"The dry bone of ethics and religious faith in 
China need the breath of life that is only found 
in the demonstration of such vicarious love as 
was Christ's, such dependence upon the 
protection of God alone as he showed possible 
”(CR. Boone, 1927:257) 
Based on the affection toward the other, the moral 
precepts was no longer merely rules or imperatives that 
confining one's conduct, but were the adequate ways to 
express the affection to the other. 
If the contribution to the moral uplifting in way of 
personal conduct was a satisfactory response to the social 
quest for a new social order in the first few years of the 
Republic, it could no longer be adequate in the tides of 
the May Fourth Movement. The external and internal crisis 
of the nation caused the quest for social and moral order 
to rise from the personal or interpersonal level to the 
national level. The Protestants then discovered they were 
incapable of responding to the social issues at this macro 
level from their religious standpoint. Reflecting on the 
May Fourth Incident,^ a church leader was dissatisfied 
with his religion because it 
"could not do what the popular movements have 
just done" (CR, Hsu, 1920:459) 
in the effect of arousing the attention of the general 
public. The problem, in his regard, was the 
inattentiveness of the Church to social issues. He then 
2ln our discussion, we distinguish the term "May Fourth 
Movement" from that of "May Fourth Incident.“ While the former 
signifies the entire Movement and its social and political 
consequences, the latter only denotes the historical events took 
place on May Fourth, 1919. 
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called for the 
"application of Christ's teaching and example to 
our social problems, a Christian social 
platform, that is, a statement of things that we 
stand for or against, a declaration of what part 
Christianity can play in China's attempt to 
solve her numerous problems, and a moral 
conviction, democratization an article to make 
good such a declaration.“ (CR, Hsu, 1920:467) 
Another Protestant responded to the social request in a 
more concrete way: 
"Wanted - A Christian Program for the Present 
Crisis in China." fCR. 1920:603) 
These self-examinations reflected that the Protestants 
were aware of the demand of the social situation, which 
could no longer be satisfied by their previously 
proclaimed moral superiority. What the Protestants needed 
was an active standpoint, which could facilitate them to 
derive a concrete programme of action, tackling the crisis 
of society. 
While a number of individual Protestants expressed 
their confession on the religion's incompetence in dealing 
with the social crisis at the national level, a 
comprehensive reflection and re-orientation of the 
Protestant Church toward the social national salvation 
appeared in the Message of the Church delivered in the 
National Christian Conference in 1922. In the Message, 
the Protestants evaluated their position in the national 
salvation: 
"We confess our failure to meet adequately the 
social needs of the Chinese people thus far", 
and declared their renewed vision: 
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"We are further conscious of the ever-increasing 
and crying need of social regeneration in China 
to-day. We recognize that a thorough-going 
application of Christian social teachings is of 
primary importance.…We hereby call upon the 
Church to mobilize all her forces to work for 
the regeneration of the home, of economic 
condition,s of political standards, of 
educational, industrial and commercial life, in 
thought and in practice,…and to accomplish it 
at any cost and at whatever sacrifices the 
Church may suffer." (OT, Report of the 
Commission III, The National Christian 
Conference, 1922:373) 
As a joint declaration of the Protestant churches, these 
statements showed the recognition of and the commitment to 
the social and national crises of the Republic. M o r e 
than just demonstrating their concern on national 
salvation, the Chinese Protestants also provided an 
analysis to the social crisis and the particular solution 
found in Protestantism. 
The core of the national crisis, in the Protestant's 
understanding, was the breakdown of cultural-moral order. 
The foundation originally lay in Confucianism was no 
longer able to serve as the binding force of moral 
consensus. However, the Protestants did not consider the 
decline of Confucian authority in moral guidance as a 
historical problems. It was rather a question of the 
validity of a system of thought. As in one's comment, 
“[t]he presence of many fine religious and 
ethical ideals which fail of full embodiment in 
individual and rational life... All this points 
to lack of an adequate dynamic." (CR, Rawlinson, 
1921:524) 
In discussing the contribution to moral practice of 
individual, an author contrasted the Protestants' to that 
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of Confucian's: 
"Chinese ethic and even superstitious are not 
all bad, they are languid or lifeless. “ (CR, 
Hudson, 1913:669) — 
A more severe criticism could also be found: 
"This does not imply that the old religious and 
raoral beliefs have no good in t h e m . … I t 
simply means, as 3000 years of testing 
abundantly prove, that they are dead.“ (CR, 
Woods, 1918:647) — 
Although such harsh criticisms were made by the 
foreign missionaries, their Chinese counters did still 
argue that the Confucianism was not an adequate foundation 
for the Chinese society, at least not for the modern one. 
In an examination on the Chinese traditional way of 
thinking, which was termed as "Chinese mind,“ the Chinese 
author characterized it as "intensively ethical," "under 
the bondage of dogmatism," "conservatism,“ 
"utilitarianism,” and "formalism." (CR, Chao, 1918:288-
296) So, "the most vital appeal Christianity can make to 
China,“ in the author‘s suggestion, 
"is found in its religion...On religion ethics 
is founded, in ethics is religion expressed, and 
consequently no moral life is furnished with a 
strong and logical foundation without a faith in 
God, the source of our moral standard and the 
motive of our moral living. “ (CR, Chao, 
1918:378) 一 
The religious foundation for moral practice was further 
explicated: 
“[a]s Chinese mind is ethically conditioned in 
its thinking, Christianity makes the ethical 
appeal and presents a moral system and life 
which will at once fulfill the requirements of 
Chinese ethics and provide a perfect ideal, a 
realized norm, and as adequate power for moral 
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living." (CR, Chao, 1918:379-80) 
Thus, the author claimed: 
"The Christian Message is clearly far above what 
Confucius can offer and what his followers can 
give." {CR, Lyon, 1928:87) 
It did not mean that the traditional moral ideals were 
wrong or undesirable. The crucial problems was that they 
could no longer be vital. The distinctive contribution of 
Protestantism was to revitalize these apparently "dead" 
moral ideals. 
The Protestant agenda for social reconstruction was 
to transform the foundation of moral conduct of 
individuals. Expressed in a Chinese Protestant 
intellectual's saying: 
"To summarized: the object of his salvation is 
to reconstruct society and his method is to 
remake the individual.”fCR, Wu, 1930:77, 
emphasis added) 
As the major problem of the Republican society was the 
absence of a foundation of morality, the resolution hence 
lay in the reestablishment of this foundation. Like the 
revitalization of individual moral conduct, the way to 
reestablish the morality of society 
"is to organize the whole of society on the 
foundation of love." (CR, Report of the 
Commission III, The National Christian 
Conference, 1922:383) 
Affection was not only aspired to facilitate individuals 
to actualize the moral practice, it too 
"should be the foundation of the new social 
structure." (CR, Report of the Commission III, 
The National Christian Conference, 1922:383) 
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What the Chinese Protestants suggested was in fact an 
analytically individualistic approach for national 
reconstruction. The heart of the matter lay in the 
transformation of individuals. In the further elaboration 
on the secular plan for social reconstruction, the Message 
questioned 
"why the national affairs are not flourishing, 
why society is not reformed, why justice is 
daily deteriorating, why morality is in the 
dust?" 
“[T]he answer simply is that individuals do not 
reform themselves." (CR. Report of the 
Commission III, The National Christian 
Conference, 1922:382) 
Individual transformation, which meant the individual 
conversion to Protestantism and the emergence of the 
affection toward the other, was the prerequisite for 
social reconstruction. After the individual members were 
morally, the social order could be established on the 
basis of individual's proper moral practices. 
In the Protestant ideal establishment of social 
order, the individual transformation, or in other terms, 
"psychological reconstructions (CR, Wu, 1934,511-77) was 
the corner-stone of the re-establishment of the new social 
order. 
"[P]sychological reconstruction is the 
foundation of political reform and should be 
made, therefore, the first step in rational 
reconstruction.”(CR, Wu, 1934:512) 
It was also the essential element that in the Protestants' 
understanding, their religion was the most capable to 
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offer. Hence, what the Protestant agenda of social 
reconstruction aspired for was no less than a new order 
for the society. However, the Chinese Protestant did not 
envisage how the new order should be constituted in a more 
concrete manner. Even the Protestants themselves always 
confessed that they did not have a substantive blueprint 
for the society. In the same declaration of the 1922 
National Christian Conference, the Protestants claimed 
that 
"Christian Religion pays particular attention to 
this question of social salvation." 
However, 
"Christ's teaching regarding society was not 
embodied in any formal program, or particular 
plan of work." 
What the Protestants proposed, instead, was 
"to plant society firmly upon the foundation of 
God's love. Jesus did not go into details. He 
simply set forth this great principle of social 
reform, ••• The object of Jesus is to organize 
the whole society on the foundation of love.... 
The reform of society in China is most urgent, 
and love should be the foundation of the new 
social structure.“ (CR, Report of the Commission 
III, The National Christian Conference, 
1922:383) 
This passage recorded the commitment of the Protestant to 
the social reconstruction of China, but it also 
unconcealed the absence of a concrete proposal for a new 
framework of society. What they could lay down was only 
the general principle from which such a framework might be 
derived. The absence of a more concrete plan was not 
redeemed throughout the Republican Era. Until 193 6, a 
Chinese church leader admitted that 
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"Christianity has been blamed for being without 
a concrete scheme for social... party and 
organ. . . ” (^, Chao, 1937:10) 
The absence of a concrete social agenda may not 
attribute to the negligence of the Protestants. In our 
previous discussion, we have seen that the protestants 
understood the problem of the republican society as the 
moral degradation of the people. With this diagnosis, 
they perhaps did not find it necessary to offer a concrete 
blueprint of socio-political scheme for the chinese 
society in a comprehensive manner. As in one of the above 
statements, after admitting the blame on the religion, the 
author at once pointed out that those accusations were 
made 
"by those who are outside of the christian fold" 
and 
"by who are in and who do not understand the 
nature and the task of religion." (CR, Chao, 
1937:10) — 
What he conceived of the "nature and the task of the 
religion" was: 
"As Christianity is most concerned with the 
moral implication of the crisis, it is well for 
us Christians to inquire whether or not 
Christianity at present is morally able to cope 
with the situation." (CR, Chao, 1937:6) 
In this sense, the concrete program might not be the main 
concern of the Protestant. As in the Message, they asked 
their fellow countrymen: 
"Suppose we change the form of government 
without changing the heart of the Men who carry 
on the government, suppose we change the custom 
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of society, but do not change the members of 
society, such as proceeding as if we were to 
change the liquid, but not change the medicine 
in the liquid. Without essential change all is 
in vain." (^, Report of the Commission III, The 
National Christian Conference, 1922:382) 
The essential change was the generation of affection that 
resulted from religious conversion. Conversely, after the 
essential change had taken place, other issues became 
insignificant and would be naturally resolved. With such 
an orientation, the Protestants were then to be 
disinterested in working out a concrete plan for national 
reconstruction. 
If we overlook the religious overtone in their 
argument, what the Protestants provided is in fact a moral 
solution to the national crisis of Republic China. The 
basic premise in this solution was that the impetus of 
individual morality was paramount for the moral order of 
a society. If individuals acquires such an impetus, the 
social-moral order would naturally be re-established. In 
the Protestant understanding, the problem of other 
competing ideas, whether liberalism, Confucianism, 
republicanism, or even communism, was not the inadequacy 
of their ideals or societal plan, but was incompetent in 
invoking one's determination to actualize such ideal and 
plan. The superiority of Protestantism that its followers 
wanted to show to the Chinese people, instead, was the 
provision of such an impetus through religious means. It 
was also the particular contribution of the Protestant 
religion to the national crisis of the Republican society. 
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While the Protestants solution emphasized the 
spiritual vitality of a social moral order rather than its 
actual form and substance, it therefore left room for the 
others to provide what it did not pay attention on. Since 
different kinds of social agendas were not necessarily 
contradictory to the Protestant religion, there is no 
fundamental difficulty for the Protestants to follow one 
of these secular agendas. Under the institutional 
imperative on the avoidance of active participation in 
political affairs, most of the Protestants simply chose to 
follow the plan for social reconstruction promoted by the 
state. This can be seen in their support of the New Life 
Movement launched by the GMD, which aimed to invoke the 
moral spirit of the Chinese citizens in order to earn 
their support to the state. In responding to the 
Movement, one commented: 
"When the New Life Movement was inaugurated 
three years ago many Christians felt that it was 
a move in the right direction.“ (CR, Shepherd, 
1937:280) 
Another Protestant also delivered a similar opinion: 
"We Christians, who firmly believe in a new 
social order and in building the Kingdom of 
Heaven on earth, naturally carry a greater 
responsibility than others in the promotion of 
the New Life Movement. The essence of 
Christianity is a �new birth, ‘ the need for 
which cannot be doubted." (CR, Lo, 1937:285) 
As we discussed in the last chapter, the Protestants 
welcome the legal recognition of this right of religious 
freedom. Yet the enforcement of the right of religious 
freedom was subject to the discretion of the state. In 
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this situation, the Protestants minimized their conflict 
with the state by all means. The concession that in the 
issue of the state's restoration of educational right 
indicated the non-resistant orientation of the 
Protestants. Generally speaking, the Protestants largely 
followed the mandate of.the state so long as the existence 
of the Church was not being threatened; a limit that was 
made clear in the special case of making Confucianism the 
state religion. 
The attitude toward the state, in the Protestant 
discourse, was not formulated in a submissive way. 
Instead, they conceived their attitude towards the state 
was co-operative rather than submissive. 
"The Christian religion has a mission to serve 
the social and political community,“ 
said a Protestant. What the mission means is 
"not to participate directly in political 
affair, but to fulfil our duty as Christian 
citizens.” (CR, 1928:214) 
While 
"[a] higher national life implied the existence 
of better citizens,” 
another Chinese Protestant admitted, 
"Christian influence . • • inevitably prepares men 
and women to be better members of human society, 
and more helpful participants in the social and 
national development of the generation to which 
they belong.“ (CR, Li, 1932:145) 
Therefore, the most concrete guidance in political 
practice for the Chinese Protestants was the articulation 
of being a good citizen. As a Chinese Protestant stated: 
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"The Church should provide the people with a 
reserve of Christian philosophy to help them to 
act and live as strong citizens." (^, Liu, 
1940:557) — 
As an ideal citizen, three "principles" were suggested to 
the Protestants: 
i) to "recognize the function of politics [and 
to] recognize that the state was a permanent and 
necessary institution and capable of good;" 
ii), to "furnish the motives of good government 
and provide the highest and the best principles 
for political activities," 
iii) to "cooperate in the promotion of good 
citizenship … a n d , fulfil the obligation based 
on it for the civil government. “ (CR, Hung, 
1928:214) 一 
.、，.'；：. 
Holding a cooperative attitude toward the existing 
political order, the Chinese Protestants included the 
observation of state imperatives as part of its moral 
discourse. Such an cooperative attitude, on the other 
hand, resolves the programiatic bottleneck in the 
Protestants' agenda for national reconstruction, since the 
political mandate of the state served as the concrete 
guidance for the sociopolitical practical of the 
Protestants. 
The comprehensive programme for national 
reconstruction nevertheless could also involve the 
transformation of political order. The emphasis on 
citizenship led the Protestant to participate activity in 
public affairs could indirectly facilitate the 
reconstruction of political order of society. The concern 
on citizenship can be understood as the extension of the 
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moral discourse on individuals conduct, but it was also 
the limit of Protestants' concern toward the political 
arena, while 
"if the Church is going to assume a 
responsibility for helping improve the problems 
of modern State, it can only do so by helping to 
improve the attitude and the intelligence of the 
individuals and groups who are responsible for 
what the State is and does -- and they are 
common citizens," (CR. Gilbert, 1938:654) 
However, the emphasis on citizenship still remained on the 
conduct of people at the individual level and without 
further depicting the structural picture of the social and 
political realms. To become a good citizen was part of 
the moral discourse of Protestantism. Hence, it was a 
response toward the political demand of the society. Such 
a response was derived from the logic of the Protestant 
moral discourse, which focused on the conduct of 
individual rather than the macro-structural relationship 
among the individuals. 
The notion of the citizen as an expression of 
Protestant moral ideal was also a response to the 
nationalistic challenge from the society. In order to 
turn 
"national shame into civic spirit -— negative 
and destructive patriotism into a liberal, 
positive and constructive spirit," 
a campaign of "Good Citizen Week" was started by the 
Y.M.C.A in 1922 (CR, Editorial, 1927:361-362) . In that 
campaign, citizenship as a sign of political 
responsibility of the society should be emphasized in the 
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Protestant teaching. The recognition of citizenship could 
contribute to the strengthening of the whole nation since 
those who upheld the spirit of citizenship would also be 
eager to bear their duty in the reconstruction of the 
nation. Introducing such an element in the Protestant 
discourse would then reflect the social political concern 
of the Protestants. 
If the moral discourse on individual's conducts only 
emphasized the spirit rather than providing the form and 
content of the new social order, the moral discourse on 
citizenship also shared the same characteristic. The 
proper practice of a good Chinese citizens, however, was 
defined by the state of China, not the Chinese Protestant 
Church. The Protestants' acceptance of the citizenship, 
as a contribution to the political life of the Chinese, 
implied the acceptance of the mandate of the state. In 
the discursive dimension, the acceptance of citizenship 
also prevented the formation discourse toward an 
alternative political order, since it indirectly 
acknowledges the legitimacy of the present one. Thus, the 
assimilation of the discourse on citizenship into the 
moral discourse prevented the emergence of a full-fledged 
Protestant discourse on political order. 
Lnplication 
The raison d'etre for the existence of Protestant 
religion built upon its prconise in providing a new social 
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order' which was to facilitate an adequate way of social 
practice and to enable the nation to become strong. The 
Protestants were aware of the demands of the society and 
put their full effort to fulfil it. They had actually 
given a particular agenda for the regeneration of the new 
social order. However, what they had demonstrated were 
the principles for constructing such an order. The 
centrality of affection, to be an all-embracing principle, 
was a new expression to the common Chinese. Yet the 
discourse on the social order was only limited to the 
level of principles, which was far from enough to be 
considered as a comprehensive agenda. Such an agenda 
should encompass both the principles as well as practical 
imperatives. 
The over-emphasis on the principle level and the 
absence of practical guidance in the Protestant discourse 
facilitated the introduction of the alternatives from 
other sources. In the realm of individual moral practice, 
the source would be the moral precepts of traditional 
Confucianism. The identification with the Confucian moral 
precept could be understood as the fulfilment of the 
guidance set forth in the discourse on indigenization 
church. As mentioned in the earlier chapter, one way to 
actualize the indigenization of the Protestant church was 
to identify with the traditional Chinese culture. For the 
moral discourse which instructed a wide range of daily 
practice of the people, the selection of the Confucian 
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tradition would then fulfil the indigenization in the 
fullest manner. 
In the political realm, the Protestant ideal of the 
fulfilment of citizenship which could be seen as the 
political application of the regeneration of moral 
impetus, allowed the state to decide the proper way of 
political life for the Protestant because the actual 
practice of a good citizen was defined by the state, not 
by the church. Same as the case on moral practical 
dimension, the Church in fact had not provided a new 
political order in concrete manner. This vacuum would 
immediately be filled up by the existing political 
authority, since the Protestant could not practice their 
daily conduct without definite guidance. For those who 
did not satisfy with the existing political order, they 
could only choose to follow another authority at that 
time. The major choice for them was, of course, that of 
Communist Party. In fact, some Protestants had actually 
turned toward the communist camp to seek for an 
alternative viable way of social political practice. The 
most prominent cases were Y.C. Wu and L.C. Wu. (Ng 1990) 
In other words, although the Protestants promised to 
supply the Chinese people a new order for the Republic, 
what they contributed to its national reconstruction was 
simply the principles and the desire for regenerating the 
political and moral order. The actual formulation of this 
order and the implied way of practice, however, never 
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appeared in their proposal. Under the urge and desire of 
moral practice and the absence of a concrete agenda, the 
practical implication of the Protestant moral discourse is 
the conformity to the existing practical guidance in both 
individual moral and sociopolitical dimension, which 
results in a discourse that contributes to maintain the 
existing social order and ways of practice for the Chinese 
Protestants. Therefore, it actually undermines the aim of 
the Protestant moral discourse, which promises to offer a 
new social order and a new way of social practice, and, 




Conclusion: Religion as a Cultural Discourse 
The Understandings on the Failure of Chinese Protestantism 
In his concluding work on the history of China, John 
Fairbank offered an evaluation on the Protestant social 
services in Republican China: 
"these institutional accomplishments…barely 
scratched the surface of the Chinese people's 
problems. Most of these. • .were. • .not on a scale 
capable of transforming China directly.“ 
(1994:261) 
Reformulating this comment in the vein of national 
salvation, we can say that the religious enterprise of 
Chinese Protestantism is failed to offer an adequate 
solution to this pressing social demand. Although its 
social services were significant to the members in the 
wider society in various aspects, the implantation of the 
religion in the land of China, which is regarded as the 
primary goal of the Chinese Protestants, and its promise 
of providing a new social order for the society, which is 
claimed as the legitimation of the existence of religion 
in Republican China, had in fact achieved a little. In 
other words, the Chinese Protestants did not accomplish 
the tasks they considered as the most significant to their 
religion in the way they aspired for. It is in this sense 
the religious enterprise of Chinese Protestantism is 
recognized as a failure by the church historians as well 
as other students of the religions of Republican China. 
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Its deficiencies are too obvious to be denied. Even those 
who are sympathetic to the religion have to recognize this 
painful reality. All they can do is to seek for an 
explanation for the failure of the religion. 
In general, most of the authors attributed the 
failure of the Chinese Protestantism to the immense 
problems of the Republican society the religion confronted 
with. On the issue of indigenization of the religion, 
Chao argues that 
“[the] difficulties and limitations encountered 
by Protestant leaders in the 1920s show the 
complexity of the task of indigenizing 
Christianity as a foreign faith within the 
Chinese context.“ (1986:275) 
The complexity of the problems Chao perceived were the 
transitional state of the Chinese culture in the May 
Fourth Era and the Protestant leaders' uncertainty of the 
very essence of the Protestant religion. While the 
participants in the indigenization discourse could not 
recognize both the essentials of the Chinese culture and 
of the Protestant religion, it is difficult for them to 
articulate a synthesis between them in order to achieve an 
indigenous Protestantism. (Chao 1986:275) The 
indigenization of the religion then remains as a not-yet-
achieved ideal. 
Resonating with the unfinished project of the 
indigenization of the religion, in the intellectual arena, 
the so-called "Christian Renaissance" movement, which 
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shared the fashion of the May Fourth Movement in 
presenting a school of thought for the salvation of the 
nation, is also regarded by the later investigator as 
"tragic." (Ling 1981:201) In Ling's observation, 
"China's problems in the twentieth century were 
numerous, and each of them was profound, 
…[t]here was much to do, and little time to do 
it." (Ling 1981:201) 
While, "in the final analysis, the pressure put on them 
were too great to overcome," the Chinese Protestant 
intellectuals, who aimed to "construct a social program 
which was nationalistic and reasonable," (Ling 1981:199) 
finally "took divergent paths" to achieve their aim. This 
divergence signified the lack of a viable yet commonly 
agreed solution among the Chinese Protestant intellectuals 
for social reconstruction, and it also brought the 
movement of "Chinese Renaissance" to an end. Without the 
foundation of a unified programme for the indigenization 
of the religion in the tides of social problems, they were 
then unable to articulate a solution for reconstructing 
the society in a common religious grounding. 
In respect to their inability in responding to the 
social issues from their religious perspective, the 
intellectual movement of "Christian Renaissance" is 
therefore considered as a failure. In Ling's comment, it 
was this ^unbearable heaviness of the problem' giving the 
failure of this promising Protestant intellectual movement 
•H 
a tragic tint. For those who synpathize the effort of 
Chinese Protestants, it might be impressive to see the 
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whole scene as a tragedy. But, for analytic purpose, it 
helps us little understanding the failure of the religion 
by attributing to the enormous difficulties the religion 
confronts. The problem remains: why is the Chinese 
Protestantism failed in accomplishing the mission it 
proclaimed? 
Some seek their answer in the internal constraints of 
the Chinese Protestant Church. By focusing the 
institutional aspect of the Chinese Protestant Church, 
Reist provided us with an explanation: 
"The crux of the problem was the church's lack 
of self-identification as a church, as an 
institution in Chinese society, and as a part of 
the worldwide Christian movement.... An 
institution lacking definition does not respond 
effectively to a situation of stress. It was 
from this conceptual weakness that almost all 
other problems encountered by the Chinese 
Christian derived.“ (Reist 1983:308-9) 
Reist argued that the failure of the Chinese Protestant 
Church in generating a rigid institutional framework 
restrained the Chinese Protestants from sensibly reacting 
to the social problems. The lack of such a framework, in 
her argument, was due to the lack of "a consensus as to 
its identity" resulting from the absence of an indigenous 
theology. (Reist 1983:305) For Reist, as for those 
aforementioned, the absence of an indigenous theology is 
explained by the fact that "[e]vents in China had not 
allowed sufficient time for … s u c h reflection and 
evolution" (Reist 1983:309) Sharing the same perspective, 
Reist alike also accounts for the failure of the Chinese 
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Protestantism by the immense scale of social issues of the 
Republican society. 
From the works mentioned above, we can observe the 
significant implication of the limited achievement of the 
indigenization discourse. Ling and Reist argue that the 
deficiency of this articulation prevented Protestant 
Church from offering an acceptable solution for the demand 
of the Republican society. However, the failures in 
articulating the viable ways for the religious 
indigenization and for social reconstruction in the 
Protestant religious discourse should not be merely 
considered as the insufficient time for the Chinese 
Protestants in facing with enormous social problems. 
Instead, we should seek another way to understand the 
entire issue of the failure of Chinese Protestantism. In 
the preceding chapters, we have discussed the formations 
of different discursive themes in Chinese Protestantism. 
Based on the understanding of the discursive formation of 
Chinese Protestantism, this chapter aims to illustrate the 
interrelations of these discursive themes and the 
implications of the Protestant religious discourse, from 
which we derive an interpretation on the failure of the 
religion in the Republican society from a cultural 
sociological perspective. 
Chinese Protestantism in a Cultural Perspective 
As the followers of a religion originated in the 
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West, the missionaries and the Chinese Protestants 
endeavoured to make their religion indigenous in the land 
of China in order to facilitate the further its 
development. This is the basic motif of the discourse on 
the ideal of indigenous church. In the discourse on the 
ideal of indigenous church, the problem of indigenous 
church was firstly articulated as that of the independence 
of church organization. After realizing the issue of the 
religious organizational practice, the discussion finally 
revolved around the question of the compatibility between 
the oriental and occidental cultures. Though different 
approaches were suggested to find the common ground of 
communication for the two cultures, the understanding on 
the notion of culture in the indigenization discourse, 
however, is confined to an ideational and abstract level. 
Viewing the question of cultural compatibility as the 
fundamental issue, the discussion focused on the 
comparison between the two cultures in the dimensions of 
philosophy, principles, or ethical values. It was rarely 
concerned about the practical dimension of Chinese 
Protestants. Without the substantive discussion on the 
aspect of social practice, the Chinese Protestants, when 
dealing with the issue of social morality, had not any 
adequate guidance from their articualtion. What they 
could proclaim was the superiority of Protestantism in 
providing a strong foundation for moral practice. Yet 
they had not offered any concrete suggestion in the 
concrete way of social practice. 
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As the fundamental religious discourse on the ideal 
of the religious community is only tackling the problem at 
an abstract level, the moral practical discourse that 
derived from it could only revolve around the same plane. 
The absence of concrete agenda of social practice in their 
religious discourse does not mean that the Protestants 
could not propose any concrete scheme of social political 
order or guidance for moral and political practice. 
Rather, the consequence is that, when they were to do so, 
they could not base their proposals on the articulation of 
their religious discourse. In this sense, the religious 
belief of the Chinese Protestants is unable to be 
actualized in their daily social practice. A discrepancy 
then emerged between the realm of belief and the realm of 
practice in the social life of Chinese Protestants. 
The problem is further complicated by the mediation 
of the discourse on the church institution. If the 
discourse on the ideal of indigenous church falls short of 
• . . ... !• 
providing any concrete guidance on social practice, the 
discourse on the religious institution may complement to 
this deficiency, since the institutional discourse sets 
forth the substantive guidelines for the administrative 
practice of the members within the religious institution. 
These instructions can thus serve as a reference for 
developing a concrete guidance on social practice in 
general. Yet, the Protestants discourse on church 
institution had not fulfilled this task. 
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As we have demonstrated, the main themes in the 
institutional discourse are that of church as a social 
centre, of church as a united organization, and of church 
as an apolitical institution. To aspire for the unity of 
the church in the midst of numerous divisive forces, the 
Protestants articulated the principle of affection in 
concerning with the interpersonal and inter-organizational 
relations. Since it was difficult to come up with a 
concrete framework for unifying the churches of different 
denominations into a monolithic organization, the 
Protestants then appealed to their supreme religious 
principle of affection for a common ground of association. 
By upholding and extending this principle, the Chinese 
Protestants acquired a general principle of the social 
interaction in the religious community as well as the 
larger society. The insistence on the primacy of 
affection as the moral foundation is clearly observed in 
the discourse on social morality. Lacking any other 
concrete principle that could govern the interaction 
between the members within the religious community, the 
Protestants of different denominations, when joining 
together to articulate their united orientation of social 
practice, thereby find their reference in the commonly 
accepted principle in the religion and articulated it as 
the principal guidance on social practice. Yet, a 
concrete agenda for practice is difficult to be developed 
from the sole foundation of the affection of individual 
even within the religious institution. 
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However, affection can only be the basic grounding 
for cultivating a spirit of unity from which a more 
concrete guideline of social practice could be derived. 
In the institutional discourse concerning the internal 
dynamic of the church institution as a whole, while the 
divisive forces are so compelling, only this basic 
principle is articulated and no other concrete substantive 
suggestion can be found. While a concrete agenda for the 
administrative practice for a monolithic church 
orgainzation is absent in the discourse on church 
institution, the discourse on church institution thus 
. . . , ; i , 1 . . 
cannot serve to be the referential scheme for the 
construction of the guidance on social practice in 
general. 
Moreover, the institutional discourses on the 
community centre and on the apolitical nature of the 
church institution also impede the emergence of the 
articulation of a concrete agenda on social 
reconstruction. In the articulation of church as a 
community centre, the concern for the social service of 
the community that individual church located implies to 
define the scope of the notion �social' at a ^communal' 
level of society. As the social contribution of the 
church is understood as the provision of various kinds of 
services to the community around it, the concern for the 
issues of the community is thus equivalent to the 
consideration on social affair. Consequently, the 
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discussion on social issue only remains at a local 
communal level and cannot reach out to a macro-structural 
plane of the larger Chinese society. 
On the other hand, the apolitical orientation in the 
institutional discourse delimits the social horizon of the 
discourse of Chinese Protestantism from extending to the 
political realm of society. While a general attitude of 
the Chinese Protestants is the detachment from the 
political arena, the discourse on church institution, 
which restricted the Protestants from participating in 
political affair, leaves the problems related to the 
polity largely irrelevant to it. Whereas the imperative 
of "separation between the State and the Church" indicates 
the irrelevance of the polity to the religious 
institution, the discourse on church institution then does 
not endow with the guidance for the interaction between 
the church and the state. Therefore, the Chinese 
Protestants could acquire no direction for their 
participation in the socio-political affair of society 
from the religious standpoint of Protestantism. Focusing 
on the local communal level of the society and leaving the 
political arena as the tabooed area for the Protestants, 
the institutional discourse was handicapped in developing 
toward the construction of sociopolitical order for the 
society. The Protestants were hard to develop the 
guidance on social practice relevant to the socio-
political dimension in their religious discursive forum in 
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the absence of such a framework for articulating the 
macro-structural makeup of the society, • 
Besides the Chinese Protestants were advised to 
standing aside the political affair, a more important 
consequence was that they have not any adequate discursive 
apparatus for generating their articulation of social 
political practice. As Bourdieu succinctly illustrated, 
"in what is unthinkable at a given time, there 
is not only everything that cannot be thought 
for lack of the ethical or political 
dispositions which tend to bring it into 
consideration, but also everything that cannot 
be thought for lack of instruments of thought 
such as problematics^ concepts, methods and 
techniques.“ (Bourdieu 1990:5, emphasis added) 
Falling short of these "instruments of thought," the 
Chinese Protestants were unable to surpass their 
predicament of practical disorientation in their 
discursive practice. If the institutional discourse on 
the church of Chinese Protestantism, in addition to define 
the imperatives that instructing the institutional 
practices of the Chinese Protestants, also defined the 
proper set of conceptual apparatuses that facilitated the 
formation of discourse on social practice, the absence of 
that for discussing the sociopolitical affair of the 
society at large could account for the inability in 
formulating a concrete societal blueprint and concrete 
guidance on the socio-political practice in the discourse 
of Chinese Protestantism. 
Predisposed by the constraints in various dimensions, 
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the Protestant discourse on social morality could only 
regard the moral superiority of the religion as the key 
solution for the crisis of the Republic of China. By 
acknowledging the heart of the matter as the moral 
impotence of the Chinese people, what the Chinese 
Protestantism could contribute in the resolution of the 
problem of national salvation was the religious conversion 
that could regenerate the moral impetus of Chinese people. 
In this articualtion, the acquisition of the moral impetus 
followed the adequate social practice and the regeneration 
of a new social order, and the society would then 
reestablish its state of normality. As we have discussed 
in the last chapter, the Protestants in fact only provided 
the moral principles and impetus for the reconstruction of 
society, while the concrete societal blueprint and 
substantive ways of social practice were not yet been 
proposed. 
We repeatedly emphasize that the absence of a 
concrete societal blueprint for social reconstruction in 
the Protestant discourse should not be considered as the 
negligence of the Protestants in dealing with the problem, 
since the lamentations for a concrete social programme 
were not infrequently appearing in their discursive forum. 
From the cultural perspective, the absence of a 
substantive social blueprint and concrete guidance on 
social practice can be understood by referring to the 
distinctive relationship between the discursive themes in 
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the discursive formation of Chinese Protestantism. We 
argue that the discursive themes of the ideal of 
indigenous church and of the church institution demarcate 
the possible ways of formation of the discourse on social 
morality. As the former two themes are the basic core of 
the whole religious discourse of Chinese Protestantism, 
which are the sources of principles and conceptual 
instruments for the formation of other themes, what has 
never been articulated in the former two is then not 
probable to appear in the others. Therefore, the 
discourse dealing with the social construction and the 
legitimacy of the religion can only formulate as a 
discourse on social morality which emphasizes the divine 
and human affection as the moral foundation of the Chinese 
society. It is, however, unable to articulate a concrete 
scheme of social political order nor a concrete way of 
social practice. Confronting with the crisis of the 
Republican society, the Chinese Protestantism would 
satisfy the Republican Chinese by offering their religious 
salvation and uplifting of moral sense. For those who 
seek for the salvation of their nation, Chinese 
Protestantism may not be attractive. 
In the introduction, we have discussed Wuthnow's 
formulation of "problem of articulation." The focal point 
of this formulation is the emphasis on the significance of 
the "delicate balance" between the cultural product and 
the social environment in which the cultural production 
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taking place. A particular cultural product cannot 
articulate too close to nor too remote from its social 
settings, or it may not successfully institutionalize in 
the society. In the general cultural current of 
nationalism in the Republican Era, which manifested in 
terms of anti-imperialism and the desire for national 
salvation, the religious discourse of Chinese 
Protestantism, as a cultural product, cannot articulate in 
an adequate way in respect to it. While the problematics 
of the nationalism in Republican China is the demand of a 
new social order and a new way of social practice for the 
upbuilding of the nation, the absence of adequate 
responses to these issues in the religious discourse of 
Chinese Protestantism would then be viewed as an 
irrelevant, if not counter, cultural production in respect 
to this general cultural current. 
The Chinese Protestants were not unaware of the 
cultural challenge of nationalism. In the community of 
the Protestant discourse, the participants did think that 
they had provided the response to such challenge and the 
solution for the crisis of Republican society. However, 
viewing from a more encompassing point of view, their 
solution had "barely scratched the surface of the Chinese 
people's problem.“ What the people and society of 
Republican China demanded was indeed a new social order 
that could give a concrete guidance for their daily social 
practice. As in Lin's observation, 
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"[o]ne of the most striking and peculiar 
features of the intellectual history of 
twentieth-century China has been the emergence 
and persistence of profoundly iconoclastic 
attitude toward the cultural heritage of the 
Chinese past." (1979:3) 
The concrete manifestations of this iconoclastic attitude 
were different types of ambivalent attitude toward the 
Chinese traditional culture, which, in Lin's formulation, 
could be represented by the intellectual cases of Ch'en 
Tu-Hsiu, Hu Shih, and Lu Hsun. If this iconoclastic 
attitude toward the Chinese traditional culture was 
profoundly crystallized in the lives and works of these 
intellectuals, the manifestation in the ordinary people 
was the disorientation in their life conducts, as we have 
previously described. They would have doubted about the 
conventional values that instructed their life conducts, 
but they had not new values that could serve as their new 
guidance. In this situation, what they needed was a set 
of concrete values and practical precepts for 
reestablishing the foundation of their daily social life. 
The Protestant moral discourse, however, failed in 
providing such a concrete guidance. 
The discrepancy between the actual social demand and 
the suggested solution of the Protestant discourse for the 
crisis of Republican society served as an interesting case 
in the study of cultural discourse. Generally, it is 
necessary for a cultural production to respond to the 
social environment in which it situates in order to 
achieve a certain degree of popularity. However, the 
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cultural production itself also has its own logic of 
formation that would limit its possible ways of formation 
for coping with the situation. In our case, the socio-
cultural currents of nationalism of the Republican society 
set forth the general problematics to which every cultural 
production had to respond. Situating in the currents of 
nationalism, the Protestant discourse reacted to it by 
articulating the notions of ^ indigenous church,‘ of 
�Protestant as the moral foundation of society,‘ of 
�apolitical church institution,‘ and so forth. 
The Protestant discourse, however, also had its own 
way of formation in following the general thread of the 
dominating cultural current. As its discourse on the 
ideal of indigenous church revolved only around the 
abstract principal level and the discourse on church 
institution did not facilitate the generation of a 
concrete way of religious institutional and general social 
practice, the discourse on morality was also unable to 
articulate a concrete agenda for a new social political 
order and new way of social practice. The agenda they 
provided was not appropriate to cope with the demands of 
the general public of Republican society. But, if the 
Chinese Protestants gave up the way of articulation in 
their religious discourse, they were no longer regarded as 
taking a religious standpoint in articulating their 
proposal. Such a dilemma resulted in the consequent moral 
discourse of the Protestantism. This case succinctly 
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illustrates the relative autonomy of a discursive 
formation in specific and of cultural production in 
general. Facing up with the cultural current of 
nationalistic challenge and patriotic demands, the 
Protestant discourse did not refrain from responding 
toward them. Yet, its response did follow its own logic 
of formation. As a result, although the Protestant always 
felt that they had provided an answer toward the challenge 
they were confronting, their answer could never be 
satisfactory. Due to the difference in the 
interpretations on the problem and the criterion on 
assessing the adequacy of the answer underlying different 
discursive formations between the religious culture of 
Chinese Protestantism and the general cultural currents of 
the Republican society, the discrepancy could hardly be 
remedied. The difference in cultural dimension of the 
religion and the larger society then accounts for the 
limited popularity of Chinese Protestantism within the 
society and its finally failure in the competition with 
other currents of thought. 
In conclusion, under a general cultural current, 
there still exists variations on the understanding of it. 
In the case of Chinese nationalism in the Republican 
society, both the Protestants and the Anti-Christian 
propagandists would regard themselves as patriots. For 
the Protestants, they claimed that the indigenization of 
the religion could contribute to the salvation of society. 
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For the Anti-Christian propagators, on the contrary, the 
introduction of the religion into the land of China would 
instead threaten the growth of patriotic spirit of the 
Chinese and retarded the development of the nation. In 
the general cultural rubric of nationalism, conceptual 
space was present that facilitated the production of 
cultural artifacts with their own characteristics. The 
characteristic may even be irrelevant to the general 
socio-cultural current. The irrelevance of a cultural 
product may not lead it to fade out immediately, but the 
cultural product can hardly invoke the attention of the 
general public. 
In the light of the notion of "problem of 
articulation," the failure of Chinese Protestants can be 
understood as the failure in retaining a "delicate 
balance" between their religious discourse and the social 
environment in which they located. The reason of their 
failure, as we have demonstrated, must be historically 
traced out since both its cultural resources and the 
social settings are historically specific. The finding of 
the present study echoes what Wuthnow discovered in his 
study on the relationship between the cultural productions 
and the historical circumstances of the socio-cultural 
movements of Reformation, Enlightenment, and European 
Socialism. In his work he stated that: 
"history [of culture] is...shaped within the 
constraints defined by tradition, specific 
interest, economic conditions, and political 
circumstances.“ (1989:582) 
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What we have undertaken in the present study is a partial 
investigation on the discursive formation of the Chinese 
Protestantism, which only tackled the relationship between 
the tradition and specific interest of the cultural 
product and the socio-political situatioru A full-fledged 
study, as demonstrated in Wuthnow‘s exemplary work, should 
also deal with the intertwining of the economic and 
political conditions that underlying the course of 
cultural production. But, for the present study which 
focuses on the interrelationship between the discursive 
themes of the Chinese Protestantism, even the partial 
portrait of the social environment could demonstrate the 
relative autonomy of the cultural formation in the 
cultural and political contexts. In sum, cultural 
production is an enterprise that endowed with a high 
degree of autonomy, which demands the investigator to 
examine each case in its own terms. The resources of 
various intellectual traditions only provide the viable 
ways for unravelling the latent dynamics of individual 
episodes. This, in fact, is the general characteristic of 
cultural sociological studies, which we have illustrated 
by Bourdieu's theory of social practice. 
Epilogue 
In addition to historical curiosity, there is also a 
practical concern underlying the entire course of this 
study. For the Republican Chinese Protestants, their 
religious articulation could not respond to the demand of 
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the social environment in an adequate manner. Then, what 
is the meaning and implication of this case for our 
present day practice? 
Although Chinese Protestantism experienced a failure 
in the dimension of cultural articulation during the 
Republican era, it did not vanish at all. Nor did its 
theological tradition. While this tradition could no 
longer continue in Mainland China after the Communist 
Party rose to power, it found its inheritors in other 
Chinese societies. Among them Hong Kong is the one. The 
religious discourse of the Protestant Church in Hong Kong 
shares some of the characteristics with that of the 
Republican Protestantism, (Yeung 1987) which also 
contributes to the formation of the ways of religious and 
social practice of Hong Kong Protestants. 
In an essay discussing the social movements launched 
by the Hong Kong Protestants in the 1980s, the author 
pinpointed four characteristics of these movements: 
”(i) they were a kind of attentive 
concerns rather than of concrete 
actions; 
(ii) the actions had a general orientation 
but had no concrete goal; 
(iii) their standpoints had not any 
convincing justification in respect 
to the general public; 
(iv) these actions had no particular 
religious standpoint as such." (Chan 
1994:10, orig. in Chinese) 
Among these four characteristics, Chan argued that the 
last one was the most important. As he explicated, 
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"the implication of this issue is the 
understanding on the nature of Protestants' 
social participation. One possible way [of 
understanding] is to focus on the increase in 
frequency and initiatives of participation, 
rather than on requesting a particular 
Protestant standpoint [in the course of 
participation].... But, if so, religious belief 
would lose its cardinal meaning and remains as 
a religious support for the individual [in their 
participations in these actions].“ (Chan 
1994:12, orig. in Chinese) 
The absence of a religious standpoint, however, would 
limit the achievement of their social movements, since a 
particular movement requires a concrete and distinctive 
viewpoint for mobilizing their participants and 
formulating its stategies of action. Without such a 
standpoint, a movement would eventually decline due to the 
withdrawal of its participants. The lack of a particular 
religious standpoint for the Hong Kong Protestants in 
their participation in social movements, according to 
Chan, originated from the irresolvable tension between 
their "other-worldly" religious orientation and the "this-
worldly" secular way of life, since the guiding 
parameters for social practice of a religious belief in a 
"sacred" tone is completely different from that of social 
political participation with a secular nature. He further 
argues that a critical factor for the success and 
meaningfulness of the social participation of Hong Kong 
Protestants is whether they could articulate a particular 
standpoint in social political participation from a 
religious belief, which is in fact their "existential 
challenge" for resolving the tension between sacred and 
secular underlying their social practice. 
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with the understanding on the discourse of Chinese 
Protestantism presented in this thesis, I argue that in 
addition to the fundamental tension between "sacred" and 
"profane," the absence of the articulation of such a 
particular religious standpoint for the Hong Kong 
Protestants is also attributed to inherited religious 
discourse from that of Chinese Protestantism in Republican 
China. The inheritance of the religious discourse is due 
to the similar conditions of social context in the post-
war Hong Kong. Although there was no such a cultural 
current of nationalism, the social environment of Hong 
Kong society was also characterized by the tolerative 
nature of the church-state relationship and the disunified 
feature of the church institution. And, the religious 
discourse of Hong Kong Protestant Church also shared the 
similar orientations of apolitical, of focusing on 
community social services, and of the friendly yet remote 
relationship between different denominations and 
individual churches. Similarly, in the religious 
discourse of Hong Kong Protestantism, a concrete societal 
blueprint and substantive way of social practice are also 
absence. All these contribute to the inability of the 
Hong Kong Protestants in articulating a concrete 
standpoint for social participation, which is necessary to 
be developed from the framework of a concrete social 
order. 
In search of a viable way to resolve the tension 
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between the realms of "sacred" and "profane" in the social 
practice of Hong Kong Protestants, a reconstitution and 
rearticulation of the religious discourse in respect to 
the construction of a vision of a new social order and new 
ways of social practice may serve as a vantage point. By 
referring to the case of Chinese Protestantism in 
Republican China, Hong Kong Protestants should be mindful 
to reconsider and reevaluate all their presently accepted 
discursive themes in respect to the social environment and 
the practical demand of local context before they 
unquestionedly accept them. 
' . , . 、‘• ‘ V 
However, it is not optimistic for the opportunity of 
a reconstruction on the entire discourse of Hong Kong 
Protestantism, since the whole society is enchanted by the 
general social ideals of "prosperity and stability" and of 
"arresting the change for fifty years" in confronting the 
problem of sovereignty transition. The Church, as well, 
also opts for an unchanged social environment for 
preserving its room of survival. We can observe this in 
the repeating requests from the church leaders to the 
Chinese government for guaranteeing the religious liberty 
and mutual non-intervention between the Church and the 
State after 1997. In considering the future existence and 
development of the religion under a regime which is 
neutural, if not hostile, to any kind of religion, it is 
natural for them to make such kind of request. However, 
these requests, as shown in the case of the Republican 
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Protestants Church, may hinder the Church from formulating 
their ways of social political participationin specific 
and of social practice in general. 
Of course, it is not to suggest that the church 
should seek to directly influence the political affairs of 
the society in a collectively mobilizing manner, or to 
collaborate with the political authority for promoting 
their religious enterprise. Rather, a discourse pitching 
at a more fundamental level, that is concerned with the 
total practice of the Protestants, in which socio-
political practice is an essential constitutive element, 
seems to be necessary to articulate the orientation as 
well as precepts for the social practice of Protestants. 
If the aforementioned social ideals are so prevalent as 
that of nationalism in the Republican society and Hong 
Kong Protestants are unaware of the side-effects and 
implications in their religious discursive articulation, 
the synthesis of the Protestant religious belief and the 
secular social practice would once again remain as a 
religious ideal for the Hong Kong Protestants, as as for 
the brethrens in Republican China. Despite of various 
kinds of constraints, cultural production is still with a 
great degree of autonomy from the influence of its 
heritage and the constraints of its social environment, 
which may even change the social conditions that give rise 
to it. However, if the social actors unreflexively accept 
what their antecedents have left to them, they would also 
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repeat the fault of their antecedents as well. 
The above discussion and prognosis on the future of 
Hong Kong Protestantism are based on some of my personal 
observations on the religion and the social environment of 
Hong Kong society. To substantiate the arguments and to 
provide a better grounding for the projection will be the 
task for another study on Hong Kong Protestantism. 
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APPENDEX II 
A survey on the missions working in China during the 
Republican Era. Informations on their original nations 
- and the years of commencement of their enterprises are 
also provided. N.A. signifies the information is not 
available. The list is adopted from Cha (1994:14-20) 
1. BRITAIN 1807 London Missionary Society 
1814 British and Foreign Bible Society 
1843 Society for the Propagation of the 
Gosepel in Foregin Parts (Church of 
England Mission) 
1844 Church Missionary Society 
1847 English Presbyterian Mission 
1853 Wesleyan Methodist Missionary Society 
1853 Chinese Evangelization Society 
1859 English Baptist Missionary Society 
1859 Methodist New Connection Missionary 
Society 
1862 United Presbyterian Church of 
Scotland 
1863 National Bible Society of Scotland 
1864 English Methodist Free Church Mission 
1865 China Inland Mission 
1869 Board of Foreign Missions of the 
• . . ！ y..； 
Presbyterian Church in Ireland 
1878 Church of Scoland Foreign Mission 
1884 Friends' Foreign Mission Association 
of England 
1884 Church of England Zenana Missionary 
Society 
1889 Christian Mission in Many Lands 
(Plymouth Brethren) 
1891 Bible and Soul Winning Prayer Union 
1892 Shou Yan Mission 
1892 Congregational Union of Amoy 
1893 Baptist Zenana Missionary Society 
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1893 Chefoo Industrial Mission 
1893 Christians' Mission 
1903 Tsehchow Mission 
1907 Post Office Christian Association 
1912 Pentecostal Missionary Union 
1915 South Yunnan Mission 
1916 Salvation Army 
1916 Emmanuel Medical Mission 
2. IRELAND 1888 Dublin University Fukien Mission 
3. NEW ZEALAND 1901 Foreign Mission Committee of the 
Presbyterian Church of New Zealand 
4. AMERICA 1830 America Board of Commissioners for 
Foreign Missions 
1835 American Church Mission (Protestant 
Episcopal Church in U.S.A) 
1836 American Baptist Foreign Mission 
Society (North) 
1836 Foreign Mission Board of the Southern 
Baptist Convention 
1838 American Presbyterian Mission, North 
1842 Board of Missions of the Reformed 
Church in America (Dutch) 
1847 Seventh - Day Baptist Missionary 
Society 
1847 Board of Foreign Missions of the 
Methodist Episcopal Church (North) 
1848 Methodist Episcopal Mission (South) 
1867 American Presbyterian Mission, South 
1876 American Bible Society 
1881 Woman6 Union Missionary Society of 
America 
1885 Young Men6 Christian Association 
1886 United Christian Missionary Society 
1887 American Friend6 Mission (Ohio 
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Yearly Meeting) 
1887 Swedish American Mission (Swedish 
Evangelical Free Church, U.S.A.) 
1888 Christian & Missionary Alliance 
1889 United Brethren in Christ Mission 
1890 Swedish Evangelical Mission Covenant 
of America (Convenant Missionary 
Society) 
1890 Young Women6 Christian Association 
1891 Hauge6 Synod Mission 
1890 Lutheran United Mission (Norwegian 
Lutheran Church of America Board of 
Foreign Mission) 
1892 Gospel Baptist Mission 
1895 American Reformed Presbyterian 
Mission 
1896 South chihli Mission 
1897 Cumberland Presbyterian Mission 
1898 American Luthern Mission of Shantung 
1899 Board of Foreign Mission of the 
Reformed Church in the United States 
(German) 
1900 Grace Mission 
1902 United Evangelical Church Mission 
1902 Seventh 一 Day Advent Denomination 
Mission 
1902 American Lutheran Brethen Mission 
1904 Yale - in - China (Yale Foreign 
Missionary Society) 
1904 Evangel Mission 
1905 China Free Methodist Mission 
1905 China Mennonite Mission Society 
1905 Augustana Synod of the Evanglical 
Lutheran Church of North America 
1905 Hunan Faith Mission (Broadcast Trast 
Press) 
1906 American Friends Board of Mission. 
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1906 American Mission to Lepers 
1909 Pentecostal Missionaries 
1909 Peniel Missionary Society (South 
China Peniel Holiness Missionary 
Society) 
1909 Methodist Protestant Mission 
1909 South China Boat Mission 
1909 Church of God Mission 
1910 Church of Brethen Mission 
1910 Pentecostal Assemblies of the World 
1910 National Holiness Mission 
1910 Apostolic Faith Mission 
1910 Assemblies of God Mission (General 
Council of Assemblies of God) 
1911 Emmanuel Church of the Foursquare 
Gospel 
1911 Mennonite Brethren Church Mission 
1911 Generlal Conference of the Mennonites 
of North America 
1912 Pentecostal Holiness Mission 
1913 Evangelical Lutheran Synod of 
Missouri and Other States 
1914 Church of the Nazarene 
1915 United Free Gospel Mission 
1915 Herbon Mission 
1915 Mid - Yunnan Bethel Mission 
1917 Lutheran board of Missions (Lutheran 
Free Church of the U.S.A.) 
1917 Bible Institute of Los Angles Book 
Distribution Work 
4. CANADA 1871 Presbyterian Church of Canada 
1891 General Board of Missions of the 
Canadian Methodists 
1910 Missionary Society of the Church of 
England in Canada 
1910 Canadian Holiness Mission 
1912 Pentecostal Assemblies of Canada 
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5. GERMAN 1847 Evangelische Missionsgesellschaft zu 
Basel (Basel Mission) 
1847 Rheinische Missionsgesellschaft 
(Rhenish Mission) 
1882 Berliner Missionsgesellschaft 
(Berlin Mission) 
1882 Berliner Frauen - Missionsverein 
(Berlin Women6 Missionary Society) 
1884 A 1 1 g e m e i n e r E v a n g e l i s c h e r 
Protestantischer Missionsverein 
(Ostasien Mission) or (Weimar 
Mission) 
1890 Hildesherimer Verein fur die dautsche 
Blinden Mission in china 
(Hildesheimer China - Blinden 
Mission) 
. • • ！ 1 , -•• r -
1894 Allianz - China Mission in Barmen 
(German China Alliance in Barmen) 
1896 Kiel China Mission (Kieler China 
Mission) 
1899 Deutscher Frauen Missions Bund 
(German Women6 Missionary Union) 
1900 Schleswig - Holsteinsche Evangelische 
Missionsgesellschaft zu Brecklum 
(Schleswig - Holstein Evangelical 
Lutheran Mission) 
1900 Liebenzeller Mission (Liebenzell 
Mission) 
1907 Missionshife (Verbert Mission and 
Society) 
1915 Fiedenshort Deaconess Mission 
• • j 
6. SWEDEN N.A. Fribaptistsamfandets Mission 
(Scandinavian Independent Baptist 
Mission) 
N.A. Helgelse - Forbundet (Swedish 
Holiness Union) 
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N.A. Orebro Missionsforening (Orebro 
Missionary Society) 
N.A. Sallskapet Svenska Baptismissioneh 
(Swedish Baptist Missionary Society) 
N.A. Svenska Allians - Missionen (Swedish 
Alliance Mission) 
N.A. Svenska Kyrkans Mission Church of 
Sweden Mission) 
N.A. Svenska Missionen i Kina Swedish 
Mission in China) 
N.A. Svenska Missions - Foribundet 
(Swedish Missionary Society) 
7. NORWAY N.A. Buddhistmisjonen (Christian Missions 
to Buddhists) 
N.A. Norsk Lutherske Kinamisjonsbund 
(Norwegian Lutheran China Mission 
Association) 
N.A. Norske Evangelisk Lutherske Frikirkes 
Kinamisjon (China Mission of the 
Norwegian Evangelical Free Church) 
N.A. Norske Kinamisjon (Norwegian Mission 
in China) 
N.A. Norske Misjonsalliance (Norwegian 
Missionary Alliance) 
N.A. Norske Misjonselekab (Norwegian 
Missionary Society) 
N.A. Norske Missions - Forbund (Norwegian 
Alliance Mission) 
8. FINLAND N.A. Fira Missionen i Finland (Finnish 
Free Church Mission) Saalem Lahetys 
(Saalem Mission) 
N.A. Finska Missions - Sallskapet (Finnish 
Missionary society) 
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